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Preface 


In 1971 theUniversityofHawaii Press published/! Source Soofeo/ 

Advaita Vedanta, edited by myself and the late distinguished 
Professor of Sanskrit and Indie Studies at the Umversity of Chicago J- 
A B van Buitenen. The present volume, edited by myself and Rohit 
Dalvi is basically a 2"^* edition of the earlier work. Some changes and 
S been made In the selections tmm the 

new Aerials from Stihatsa have been added to the selecnons from 

'TX-feS tottSSon we noted dtat the puntose of this 

Vedanta both in terms of cultural histoiy and . ganskrit 

we are presenting translations of selections 
writings of some of the most fincluded in 

with the appropriate background ma o” ' . developed in 

this work any material from the neo- e a Radhakrish- 

India in recent decades (e.g., Vive ana , written in 

nan) as the literature of this movement, having been 

English, is readUy accessible. standing behind 

In a collaboration of this sort » special indi- 

the entire work, have naturally ivi e ‘ primarily with chap- 
vidual responsibility. Van Buitenen ^ 

ters 1-1. and Deutsch with publishers of the select- 

The authors are extremely grat material ptevious- 

ed Sanskrit translations for their permissi publication 

ly published by .hem. Publishers “ f J„otes, and 

information preceding each quote deleted ^m the quoted 

some translator’s interpolation a^ . ^ where necessary to 
material and diacrlUc marks have been altered wn 

conform with contemporary usage. 

FHot Deutsch 
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PART I 


BACKGROUND IN TRADITION: 
THE THREE DEPARTURES 












Vedanta means in the first place the “Conclusion of the Veda" in 
the double seme that the Veda has come to an end here and that it 
has come to a conclusion. This final portion of the Veda comprises 
principally the Upanisads, which form the last tier in the monument 
we call the Veda. 

In the second place, Vedanta is an abbreviation of 
Vedantamlmamsa, or the “Enquiry into the Vedanta"—the name of 
the most interesting, most influential, and most diverse of the philo¬ 
sophical traditions of Hindu India. Its very name implies a program: 
it is a tradition which intends to base itself on the Vedanta in the pri¬ 
mary seme, the Upanisads. 

The Upanisads, however, are not the only foundation of Vedanta. 
Classical Vedanta recognizes three “points of departure" (.pizsthzm- 
traya) for its philosophy; that is to say that all Vedanta true to its 
name accepts the authority of three texts, or sets of texts, which 
authenticate its conclusions. There is, then, first the set of Upanisadic 
texts; further, the text of the Bhagavadgita; and finally, the text of the 
Brahmasutras. Each adds a new dimemion to the others. 

It is clear, therefore, that any investigation into Vedanta must be 
preceded by an enquiry into its traditional sources. These sources 
may appear to be difficult and at times indeed abstruse; but they set 
up the problems to which Vedanta addresses itself and which it 
intends to resolve through its commentaries on these sources. 

The basic works of the founders of the different Vedanta schools 
present themselves as commentaries on the traditional sources; while 
most of their works are original to a high degree and often seem to 
owe little more to the admitted sources than an impiration, never¬ 
theless the philosophers themselves in all honesty present themselves 
as commentators only. It is not for them to “find" the truth; the truth 
is already there. It is enough for them to esq^licate the available truth. 
We shall briefly sketch the three Departures under the headings of 
“Revelation, ” “Recollection," and “System." 


Chapter 1 
Revelation 


If we are to form a proper understanding of the meaning and 
scope of “Revelation,” we do well to forget at once the implications 
of the term in the Mediterranean religions, Judaism, Christianity, and 
Islam. Strictly speaking, “revelation” is a misnomer, since ulUmately 
there is no revealer. The Sanskrit term for it is sruti, literally “the hear¬ 
ing,” which means an erudition acquired by listening to the instruc¬ 
tion of a teacher. This instruction itself had been transmitted to the 
teacher through an uninterrupted series of teachers that stretches to 
the beginning of creation. 

Revelation, therefore, is by no means God’s word—because, para¬ 
doxically, if it were to derive from a divine person, its credibility 
would be impugned. It is held to be authorless, for if a perscm, 
human or divine, had authored it, it would be vulneraole to the 
defects inherent in such a person. It is axiomatic that revelation is 
infallible, and diis infallibility can be defended only if it is audior ess 

Then from where does it come? The answer is srark and simple: it 
is given with the world. For some of the Mimamsa (or ort ° 
exegetical) thinkers who have addressed themselves to t is pro , 
the world is beginningless and the assumption o a crea or i 
problematic and unnecessary. And even if a ° _ 

is assumed, as in later Hindu thought when it is eta rjisso- 
goes through a pulsating rhythm of origtotion, * j 

lution, it is also held that at the dawn of a new world 
reappears to the vision of the seers, who once more egi 

"" Revdation, then, comes with the world, and 

which regulate the well-being of both world an ^n. 

first and foremost what is our dharma, our duty. 

precisely defined as a set of acts which eit er , g-g^ific 

tinuously inityd), or occasionally (^naimittikd), or o 

WhUe we would be inclined to look upon 
or less continuous series of historic texts, spanning 
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nium from ca. 1400 B.C.E. till 500 B.C.E., orthodoxy looks upon it as 
eternal and therefore simultaneous. Also, the MImamsa Exegetes laid 
down rather rigorous criteria for its authority. Orthodox consensus 
recognizes three fundamental means of knowledge, each of which 
has its own scope. Of these means ipramdnas), sensory perception 
(pratyaksd) holds the first place, for it is through perception that the 
world is evident to us. Built upon perception is inference (.anumd- 
nd), in which a present perception combines with a series of past 
perceptions to offer us a conclusion about a fact which is not per¬ 
ceptibly evident. While these two means of knowledge, perceiving 
and reasoning, tell us everything about the world that we wish to 
know, they cannot give us any knowledge about matters that are 
suprasensory. It is here that the force, of Revelation comes in. 
Revelation, then, is authoritative only about matters to which neither 
perception nor inference gives us access; but then it is fully authori¬ 
tative. This authority, as pointed out, is primarily concerned with 
one’s duties. To give a contrastive example, the orthodox Exegetes 
would reject most of the Bible as Revelation: most of it they would 
classify as itihdsa or purana, “stories about things past,” describing 
events which were accessible to perception and hence require only 
the authority of perception; but, for example, the chapters dealing 
with the Law in Deuteronomy would be considered Revelation in the 
true sense, since here rules are laid down and results are set forth 
which escape human perception and inference. 

Led by this principle, the Exegetes classified Revelation under 
three basic rubrics, “injunction” (jHdhi or niyoga, including pro¬ 
hibition or nisedhd), “discussion" (^arthavddd), and “spell” (,mantrd). 
Spells comprise the mass of formulae, metric or in prose, which were 
employed at the execution of the rites. Discussion comprises all the 
te^ which describe, glorify, or condemn matters pertaining to rites. 
Injunction comprises all the statements, direct or indirect, which lay 
down that certain rites or acts must be done or must not be done. 

The stock example is svargakdmo jyotistomena yajeta, “he who 
wishes for heaven should sacrifice with the soma sacrifice.” It is in 
such statements that the authority of Revelation finally resides. It 
enjoins an action (offering up a sacrifice), the nature of which 
es^pes human invention, for a purpose (heaven) whose existence 
neither perception nor inference could have acknowledged, upon a 
person (the sacrificer) who stands qualified for this action on the 
basis of the injunction. Declarations which accompany the descrip¬ 
tion of the sacrifice, e.g., the sacrificial pole is the sun,” while strict- 
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ly speaking untrue and carrying no authority, have a derivative 
authority insofar as they are subsidiary to and supportive of the 
injunction, and may be condemnatory or laudatory of facts connect¬ 
ed with the rite laid down in the injunction (e.g., the sacrificial pole 
is compared to the sun in a laudatory fashion for its central function 
at the rite). The spells accompanying the festive celebration of the rite 
have their secondary, even tertiary, significance only within the con¬ 
text of the rite laid down in the injunction. 

From the exegetical point of view, then, much of what is generally 
described as Revelation holds little authority. For example, the Four 
Vedas as we call them, the Veda of the hymns (r*). the formulae 
(yajusX the chants isama\ and the incantations iatharvd), are almost 
entirely under the.rubric of “spell.” The large disquisitions of the 
Brahmanas are almost entirely “discussion,” except for the scattered 
injunctions in them; and the same largely holds for the third layer of 
texts, the Aranyakas. Generally speaking, Vedanta will go along wi 

‘“rrhowever, wich .he-last layer of text (the Vedanta or the 
Upanisads) that Exegetes and Vedantins come to a o _ 

For the Exegetes the Upanisads are in no way ^ much is 

rules that govern tlie RevelaUon as a who e. ° ‘ ^ 
enjoined in them nor do they embody marke spe s. . 
fundamentally “discussion,” specifically . scheme of 

such discussion certainly has a place in e ^ ^ 

things, for this self is none other than the 
and this agent no doubt deserves as much discussion as, say, the 

the Exegetes (tad the 

fully, authoritative when it lays dpwn the w on g for 

to be undertaken by what Pe"der what^circ^^^ 
which purposes. Vedanta accepts this, . to rele- 

Revelation which bears on * the jnanakavda, to the 

gate the portion dealing granted that fear- 

same ritual context is unacceptable. It . injunctions of 

makdnda indeed defines the pnncip ® ° ^ ^ j^^nd that the 

acts to be done, but Ved.nra 

Upanisads embody an mjunction (e.g., dephenomenal- 

be studied and known, or that rf^.^t^Sbearonno 
ized) and declines on the other hand that of a 

iniuncUon they have simply the limited authontattve stan g 
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discussion. The consensus of the Vedanta is that in the Upanisads sig¬ 
nificant and authoritative statements are made concerning the nature 
of Brahman. 

From the foregoing it will have become clear that very little of the 
Revelation literature preceding tlie Upanisads was of systematic inter¬ 
est to the Vedantins. For example, Sarhkara quotes less than twenty 
verses from the entire Rgveda in his commentary on the 
Brahmasutras, about fourteen lines from the largest Brahmana of 
them all, the Satapatha Brahmana, but no less than thirty-four vers¬ 
es from the Mwydaka Upanisad, a fairly minor and short Upanisad. 
This is not to say that Vedanta rejects the previous literature, but that 
it considers all the relevant wisdom of the Veda concerning these 
issues to have been embedded in the Upanisads. 


HYMN OF CREATION 
Rgveda X, 129 

Among the hymns of the Rgveda that are clearly philosophical 
both in character and influence none is more important than the 
“Hymn of Creation.” This hymn exhibits a clear monistic or non-dual- 
istic concern, an account of creation diat gives special attention to the 
role of desire, and a kind of skeptical or agnostic attitude concerning 
man’s (and even god’s) knowledge of creation. The following trans¬ 
lation is from Hymns From the Rig Veda, translated by A. A. 
Macdonell, Heritage of India Series (Calcutta: Association Press, n.d.). 

Non-being then existed not nor being: 

There was no air, nor sky that is beyond it. 

What was concealed? Wherein? In whose protection? 

And was there deep unfathomable water? 

Death then existed not nor life immortal; 

Of neither night nor day was any token. 

By its inherent force the One breathed windless: 

No other thing than that beyond existed. 

Darkness there was at first by darkness hidden; 

Without distinctive marks, this all was water. 
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That which, becoming, by the void was covered. 

That One by force of heat came into being. 

Desire entered the One in the beginning: 

It was the earliest seed, of thought the product. 

The sages searching in their hearts with wisdom. 
Found out the bond of being in non-being. 

Their ray extended light across the darkness: 

But was the One above or was it under? 

Creative force was there, and fertile power: 

Below was energy, above was impulse. 

Who knows for certain? Who shall here declare it? 
Whence was it born, and whence came this creation? 
The gods were born after this world’s creation: 

Then who can know from whence it has arisen? 


None knoweth whence creation has arisen; 
And whether he has or has not produced it: 
He who surveys it in the highest heaven. 

He only knows, or haply he may know not. 


The authority of the statements of the Upamsads is final for 
Vedanta. But inevitably there are portions in the pani§a s 

more influential than others. This influence is of two in . , 

of influence is that exerted, through the " 

referring to an Upanisadic passage, makes it incum en p 
commentator to interpret and accommodate the J. . .ug 

ing. Perhaps the most quoted Upanisad in t e 
Chandogya. Another kind of influence is the pre i ec i 
mentatof for certain passages which for him express the final 

,ex. wh.ch MOWS — 

not pretend to be exhaustive, either as far ° gut 

Sutras goes, or in their appeal to the individua c 
they are all basic to the Vedanta as a whole. 
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THE WISDOM OF THE EXISTENT 
Chdndogya UpanisadWl 

This text portion, which comprises the entire sixth chapter of the 
Chdndogya Upanisad, is no doubt the most influential of the entire 
corpus of the Upanisads. It is presented in the form of an instruction 
by Uddalaka Aruni Gautama (nickname, patronymic, family name) to 
his son Svetaketu, both of whom, we shall see, reappear in other 
important selections of the Upanisads. The significance of the pres¬ 
ent “wisdom” is threefold: 

a. It lays down for Vedanta that creation is not ex nihilo, that the 
phenomenal world is produced out of a preexistent cause. This cause 
is the substantial or material cause Oipddand), which, by the exam¬ 
ple of the clay and its clay products (section 1), provides the author¬ 
ity for the tenet that the phenomenal world is non-different from its 
cause. Although the text does not use the term brahman, the Vedanta 
tradition is that the Existent isat) referred to is no other than 
Brahman. The tenet implies the important doctrine of satkdryavdda, 
viz., that the product does not emerge as a completely new entity, but 
preexists in its substantial cause. This doctrine is common to both 
Samkhya and Vedanta, but while the former treats the cause as the 
subtle unconscious prakrti, the material germ of the material cause 
which is totally different from the conscious order of selves (.purusd), 
the latter understands the substantial cause to be identical with the 
principle of consciousness in the .phenomenal world. Thus this text 
presents us with the basic problem of Vedanta, the relation between 
the plural, complex, changing phenomenal world and the Brahman 
in which it substantially subsists. 

b. It teaches that “You are That,” and thus, for Vedanta, lays down 
that there is an identity (however to be understood) between the 
Brahman and the individual self. This makes the text one of the “great 
statements” imahdvdkyd) for Samkara, who reads in it the ultimate 
denial of any difference between the consciousness of the individual 
self and the consciousness that is Brahman. 

c. It is quoted several times in the Brahmasutras^ which adduces 
its evidence in 1.1. 5 ff. to prove that the universal cause is conscious 
and th^us to disprove the assumption of an unconscious causal prakrti 
of the Samkhyans, and in 2.1.14 to prove that the produced world is 
nonTdifferent from Brahman. Therefore all Vedantins have to con- 
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front themselves with this text while commenting on the Sutras, and 
the commentaries on 2.1.14 will state their basic positions—whether 
this non-difference signifies a complete non-dualism (Samkara), a 
difference-non-difference (Bhaskara), or a non-difference in a differ¬ 
entiated supreme CRamanuja). 

The text is presented in a new translation by J. A. B. van Buitenen. 

It differs in many instances from previous translations which, he 
believes, have been unduly influenced- by the interpretation of 
Sariikara. For example in section 4, the repeated “fireness has depart¬ 
ed from fire,” “sunness has departed from sun," “moonness has 
departed from moon,” “lightningness has departed from lightning” 
do not signify that there is in reality no fire, sun, moon, and lightniiig, 
but rather that these four entities, which previously had been consid¬ 
ered irreducible principles, can be further analyzed into compounds 
of the Three Colors or Elements that Uddalaka sets up. 

The interpretation of vdcdrambhanam vikdro; ndmadhe-yam ... 
salyam (here rendered “creating-is seizing with Speech, the Name is 
Satyani, namely ... ”) is an old crux. The traditional explanation 
which can be traced to Samkara’s, is that “any product js no more 
than a verbal handle, a name given to it, but that only *e cause i 
real.” Once more this explanation implies 

nomenal world is not quite as real as its cause t e r 

of Sariikara. The interpretation here presented is that 'he process 
creation ivikdra) proceeds by naming entities by ^P® _ 

which are “names-and-forms”), and that the . .. g 

Satyam” is best understood in context with similar speculations on 

the name satyam. , . ^ as fol- 

The Indian commentators generally break up 
lows: vdcdrambhanam vikdro ndmadheyam, ^ 

widely on what is to be understood by vdcdrambhanam, and on the 

explanation of what is satyam “real or true. . contro- 

Lce a source book should avoid a^^onu ^ 

versial manner, the reader is urged ni,,-/,ncr.n/iv Hume’s in 

Edgerton’s translation in p^„cipal 

Thirteen Principal Upanisads, Radhakns further reference. 

Upanisads, to quote the more accessible ones, for further referenc 

. 1. There was Svetaketu, the grandson rf 0 “^ 

him, “Svetaketu, you must make ycnir s u ^ . without hav- 

fantily, my son, lives like a mere Brahmin by b.nh alone, wrtno 

ing studied.” 
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At the age of twelve he went to a teacher and after having studied 
all the Vedas, he returned at the age of twenty-four, haughty, proud 
of his learning and conceited. 

His father said to him; “Svetaketu, now that you are so haughty, 
proud of your learning and conceited, did you chance to ask for that 
Instruction by which the unrevealed becomes revealed, the 
unthought thought, the unknown known?” 

“How does this Instruction go, sir?” 

“Like this for example: by a single lump of clay everything is 
known that is made of clay. ‘Creating is seizing with Speech, the 
Name is Satyam,' namely clay. 

“Like this for instance: by one piece of copper ore everything is 
known that is made of copper. ‘Creating is seizing with Speech, the 
Name is Satyam,' namely copper. 

“Like this for instance: by one nail-cutter everything is known that 
is iron. ‘Creating is seizing with Speech, the Name is Satyam,' name¬ 
ly iron.” 

“Certainly my honorable teachers did not know this. For if they 
had known, how could they have failed to tell me? Sir, you yourself 
must tell me!” 

“So I will, my son,” he said. 

2. “The Existent was here in the beginning, my son, alone and 
without a second. On this there are some who say, ‘The Nonexistent 
was here in the beginning, alone and without a second. From that 
Nonexistent sprang the Existent.’ 

But how could it really be so, my son?” he said. “How could what 
exists spring from what does not exist? On the contrary, my son, the 
Existent was here in the beginning, alone and without a second. 

It willed,. I may be much, let me multiply.’ It brought forth Fire. 
The Fire willed, ‘I may be much, let me multiply.’ It brought forth 
Water. Hence wherever a person is hot or sweats, water springs in 
that spot from fire. 

The ■'X^ter willed, ‘I may be much, let me multiply.’ It brought 
forth Food. Hence wherever it rains, food becomes plentiful; from 
water indeed spring food and eatables in that spot.” 

3. ‘‘Of these beings indeed there are three ways of being born: it is 

^ being, it is born from a plant. 

This same deity willed. ‘Why. I will create separate names-and- 
forms by entering entirely into these three deities with the living soul. 
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“‘I will make each one of them triple.’ This deity created separate 
names-and-forms by entering entirely into these three deities with the 

living soul. , . i. 

“Each of them he made triple. Now learn from me how these three 

deities each became triple.” 

4. “The red color of fire is the Color of Fire, the white that of Water, 
the black that of Food. Thus Fireness has departed from fire. ‘Creating 
is seizing with Speech, the Name is Satyam; namely the Three 

The red color of the sun is the Color of Fire, the white that of Wa¬ 
ter the black that of Food. Thus sunness has departed from the sun. 
‘Creating is seizing with Speech, the Name is Satyam,' namely the 

^^“The re^color of the moon is the Color of Fire, the white that of 
Water, the black that of Food. Thus moonness has departed from the 
moon. ‘Creating is seizing with Speech, the Name is Satyam, name- 

co^ of lightning is the Color of 

Water, the black that of Fooci. Thus lightningness as p , 

lightning. ‘Creating is seizing with Speech, the Name is Satyam, 

namely the Three Colors. , c „„at 

“As they knew this, the ancients of the great a 

learning said, ‘Now no one can quote “S -‘^Three Colors. 

unthought, unknown,’ for ^/^^^^knew it for the Color of 
“If something was more or less red, t y rninr of Water; 

Fire; if it was more or less white, they knew 

if it was more or less black, it for a combina- 

“If something was not quite known, y ^ 

tion of these three deities. Now learn from rne my son,^ how m 
three deities each become triple on reaching P 

5. “The food that is eaten is divjJd fiJIe^o!^^ mind, 

merit becomes excrement, the middle one . ^ j 

■The water that is dnrnk is ^th. 

ment becomes urine, the middle oiw ° the most solid ele- 

■Tbe Bre that is consumed is divided mto th.«_ ^ 

ment becomes bone, the middle one mam , ^ consists in Wa- 

-For the mind, my son, consto in Food, the breath con 

ter, the speech consists in Fire." 

“Sir, instruct me further.” 

“So I wUl, my son,” he said. 
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6. “The fineness of milk which is being churned rises upward, my 
son, and that becomes butter. 

“In the same way, my son, the fineness of the food that is eaten 
rises upward, and that becomes the mind. 

“The fineness of the water tliat is drunk rises upward, my son, and 
that becomes the breath. 

“The fineness of the fire that is consumed rises upward, my son, 
and that becomes speech. 

“For the mind, my son, consists in Food, the breath consists in Wa¬ 
ter, the speech consists in Fire.” 

“Sir, instruct me further.” 

“So I will, my son,” he said. 


7. “Man consists of sixteen parts, my son. Do not eat for fifteen 
days. Drink water as you please. The breath will not be destroyed if 
one drinks, as it consists in Water.” 

He did not eat for fifteen days. Then he came back to him. “What 
should I say, sir?” 

“Lines from the Rgveda, the Yajurveda and the Sdmaveda, my 
son.” 

“They do not come back to me, sir.” 

He said to him, “Just as of a big piled-up fire only one ember may 
be left, the size of a firefly, and the fire does not burn much thereafter 
with this ember, thus of your sixteen parts one part is left and with 
that you do not remember the Vedas. Eat. Afterwards you will learn 
from me.” 

He ate. Then he returned to him, and whatever Veda he asked, he 
responded completely. He said to him, “Just as one ember, the size of 
a firefly, that remains of a big piled-up fire will blaze up when it is 
stacked with straw and the fire will burn high thereafter with this em- 
er, so, my son, one of your sixteen parts remained. It was stacked 
wim food and it blazed forth, and with it you now remember the 
Vedas. For the mind consists in Food, my son, the breath in Water, 
speech in Fire.” This he learnt from him, from him. 


8. Uddalaka son of Aruna said to his son Svetaketu, “Learn from me 
the doctnne of the sleep. When a man literally ‘sleeps’ [svapM, then 
he has merged with Existent. He has ‘entered the self [svamapitahl 

that rs why they say that he‘sleeps.’For he has entered the self. ' 

.Just as a bird which is tied to a string may fly hither and thither 
wKhout finding a resting place elsewhere and.perches on the stick to 
which It IS tied, likewise the mind may fly hither and thither without 
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finding a resting place elsewhere and perches on the breath. For the 
breath is the perch of the mind, my son. 

“Learn from me hunger and thirst. When a man literally ‘hungers’ 
[asisisat^l water conducts the food he eats. And just as we speak of a 
cow leader, a horse leader, a man leader, so we speak of water as 
‘food leader’ [asandya, but first: hunger]. You must know a shoot has 
soamg up there, my son. This shoot will not lack a root. 

“Where would this root be but in food? Thus indeed, my son, 
search by way of the food, which is a shoot, for the fire, its root. 
Search my son, by way of the fire as a shoot, for the Existent, its root. 
All these creatures, my son, are rooted in the Existent, rest on t e 

Existent, a.re based upon the Existent. up 

“And when a man literally ‘thirsts’ [pipdsatil fire conducts the hq- 
uid which is damk. Just as we speak of a cow leader a horse leader, 
a man leader, we speak of fire as ‘water leader’ {udanya, but tot 
thirst]. You must know that a shoot has sprung up there, my son. Th 

shoot will not lack a root. . , c 

“Where would this root be but in water? Search, my son, y y 

the water as the shoot, for the fire, its root. creatures my 

the fire as the shoot, for the Existent, tts r«at.J 
son, are rooted In the Existent, r«t 
the Existent. It has been said befqre how the^ tnrK oe 
become triple on reaching man. Of this imn J„,he 

the speech merges in the breath, the breat in all this is 

supreme deity. That indeed is the 
ensouled, it is the true one, it is the soul. Y 
“Instruct me further, sir.” 

“So I will, my son,” he said. 

9. -just as the bees pmpare honey 
manner of trees and bring the juice ° other 

no longer disUnctly know that the '““e^^cmaires have 

from that one, likewise, my only that they 

merged with tlie Existent they do 

have merged with the Existent. ,c . worm, flyi 

“Whatever they are here on earth, uger, hon, wolt, 

gnat, or mosquito, they this world, it is the tme 

“It is this very fineness which ensou 
one, it is the soul. You are that, Svetaketu. 

“Instruct me further, sir." 

“So I will, my son,” he said. 
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10. “The rivers of the east, my son, flow eastward, the rivers of the 
west flow westward. From ocean they merge into ocean, it becomes 
the same ocean. Just as they then no longer know that they are this 
river or that one, just so all these creatures, my son, know no more, 
realizing only when having come to the Existent that they have come 
to the Existent. Whatever they are here on earth, tiger, lion, wolf, 
boar, worm, fly, gnat or mosquito, they become that. 

“It is this very fineness which ensouls all this world, it is the true 
one, it is the soul. You are that, Svetaketu.” 

“Instruct me further, sir.” 

“So I will, my son,” he said. 

11. “If a man would strike this big tree at the root, my son, it would 
bleed but stay alive. If he struck it at the middle, it would bleed but 
stay alive. If he struck it at the top, it would bleed but stay alive. Being 
entirely permeated by the living soul, it stands there happily drinking 
its food. 

“If this life leaves one branch, it widiers. If it leaves another branch, 
it withers. If it leaves a third branch, it withers. If it leaves the whole 
tree, the whole tree-withers. Know that-it is in this same way, my 

son, he said, “that this very body dies when deserted by this life, but 
this life itself does not die. 

“This is the very fineness which ensouls all this world, it is the true 
one, it is the soul. You are that, Svetaketu.” 

“Instruct me further, sir.” 

“So I will, my son,” he said. 


12. “Bring me a banyan fruit.” 

“Here it is, sir.” 

“Split it.” 

“It is split, sir.” 

“What do you see inside.it?” 

“A number of rather fine seeds, sir.” 
“Well, split one of them." 

“It is split, sir.” 


“What do you see inside iU”’ 

“Nothing, sir.” 

He said to him, “This very fineness that you no longer can make 
out, by.vttue of ftte flnene,. u,ac tayan o b£ 

worM ft N r;”’' “ 1:'' *Wch ensouls all thfs 

world. It IS the true one, it is the soul. You are that, Svetaketu.” 
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“Instruct me further, sir.” 

“So I will, my son,” he said. 

13 . “Throw this salt in the water, ar d sit with me on the morrow.” 
So he did. He said to him, “Well, bring me the salt that you threw in 
the water last night.” He looked for it. but could not find it as it was 
dissolved. 

“Well, taste the water on this side.—^How does it taste. 

“Salty.” 

“Taste it in the middle.—How does it taste? 

“Salty.” 

“Taste it at the other end.—^How does it taste? 

“Salty.” 

“Take a mouthful and sit with me. So he did. 

“It is always the same.” . . . •, u 

He said to him, “You cannot make out what exists in 1 , y 

''^^‘It is this very fineness which ensouls all this world, it is the true 
one, it is the soul. You are that, Svetaketu. 

“Instruct me further, sir.” 

“So I will, my son,” he said. 


14. -Suppose they brought a man ' .^yond. The 
blindfolded, and let him loose in j „„ ^„ould be 

man, brought out and let loose with ins blindfold on, w 

turned around, to the east nonh w^. and rou^^^^ 

“Then someone would take or -o.. nmn and clever, he 

‘Gandhiira is that way, go that way. ^each Gandhara. 

would ask his way from village to vi ag ^ .50 long 

Thus in this world a man who has a teacher knows from 
will it take until I am free, then I shall reac 1 . 

“It is this very fineness which ensouls all this world, 

one, it is the soul. You are that, Sveta etu. 

“Instruct me further, sir.” 

“So I will, my son,” he said. 

15. “When a man is dying, his has not 

recognize me? Do you ''ecognize ^ j^jgTfereath in Fire, and Fire 
merged in his mind, his nund in h 
in the supreme deity, he does recognize. 
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“But when his speech has merged in the mind, the mind in the 
breath, the breath in Fire, and Fire in the supreme deity, he no longer 
recognizes. 

“It is this very fineness which ensouls all this world, it is the true 
one, it is the soul. You are that, Svetaketu.” 

“Instruct me further, sir.” 

“So I will, my son,” he said. 

16 . “They bring in a man with his hands tied, my son: ‘He has 
stolen, he has committed a robbery. Heat the ax for him!’ If he is the 
criminal, he will make himself untrue. His protests being untaie, and 
covering himself with untruth, he seizes the heated ax. He is burnt, 
and then killed. 

If he is not the criminal, he makes himself true by this very fact. 
His protests being true, and covering himself with truth, he seizes the 
heated ax. He is not burnt, and then set free. 

Just as he is not burnt—that ensouls all this world, it is the true 
one, it is the soul. You are that, Svetaketu.” 

This he knew from him, from him. 


THE WISDOM OF THE FIVE FIRES 

Chandogya UpanisadW, 3-10 

another selection from the Chandogya Upanisad, present- 
mg Svetaketu and his father Uddalaka Gautama in a different role. 

rnmnlv incompletely instructed pupil, 

by a baron i^aMyaX 

Ubani^m^' closely related in the Brhaddranyaka 

mCado^ whT ‘he doctrine of ‘Ls- 

Uoanisads The* on the whole is rather understated in the 
the oresent arm ^ Sutras on the subject is based on 

tte dTc^L r ^^"‘^^hable in that it presents 

Sven rise to the T't ^te ksatriya class. This has 

given nse to the hypothesis that there was a lively ambience of phK 

losophy among the barons from which the hrahmLc ? f T 

While rhic tne Drahmins were excluded. 

Willie tins hypothesis is no doubt extreme the .■ 
gjjyg cxu-eme, the question remains 
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This and the following sections are new translations byj. A. B. van 
Buitenen unless otherwise indicated. 

3. Svetaketu, the grandson of Aruna, went to the assembly of the 
Pancalas. Pravahana Jaivali said to him-, “Boy, has your father in¬ 
structed you?” 

“He has, sir.” 

“Then do you know where the creatures go from here? 

*‘No sir,” 

“Do you know the bifurcation of the two paths, the Way of the 
Gods and the Way of the Ancestors?" 

“No sir.” 

‘*Do you know why the world beyond does not fill up? 

“No sir ” 

“Do’you know how the water in the fifth oblation becomes known 
as man?” 

“T^n^iow^do you call yourself instructed? How could one call 
oneself instmcted if he does not know the answers^ 

Upset, he went back to his father. He said to him, be stire yo 
reverence told me, without having instructed me, 
structed me! Five questions did that accursed baron ask me, 

could not resolve a single one of them! know 

He said “The way you have stated them, my ® , k^ve 

any on" of them. If I tad known Ita answe.., why would I n« have 

told you? received him with honor 

So Gautama went to the king. The latter recei audience 

his arrival. The next morning he went up to f ^^e Jd 


on 

hall. 


to Wm!''“Reverend Gautama, ask a boon of human 

* He mphed. ‘Keep your human wealth king! Relate to me the dls- 

course which you mentioned before * ® while.” He said. 

The king was cornered. He ordered ^efom you 

“This wisdom, as you state it to me, a . jdj belongs to 

gone to the brahmins. That is why the rule m all the wor 

the baronage.” 

4. He said to him, p ^ of it the sun is the kindling, 

“The world beyond, Gautama, is a ° ^ the sparks 

the rays the smoke, the glow the day, 
the constellations. 
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“In this fire the gods offer up faith; from the oblaUon springs King 
Soma.” 

5. “The monsoon, Gautama, is a fire. Of it the wind is the kindling, 
the cloud the smoke, the lightning the glow, the thunderbolt the em¬ 
bers, the hail stones the sparks. 

“In this fire the gods offer up King Soma. From this oblation springs 
the rain.” 

6. “The earth, Gautama, is a fire. Of it the year is the kindling, space 
the smoke, night the glow, tlie compass points the embers, the inter¬ 
mediate points the sparks. 

“In this fire the gods offer up the rain. From this oblation springs 
food.” 

7. “Man, Gautama, is a fire. Of him speech is the kindling, breath the 
smoke, the tongue the glow, the eye the embers, the ear the sparks. 

“In this fire the gods offer up food. From this oblation springs the 
seed.” 

8. “Woman, Gautama, is a fire. Of her the womb is the kindling, the 
proposition the smoke, the vagina the glow. Intercourse tlie embers, 
pleasure the sparks. 

“In this fire the gods offer up the seed. From this oblation springs the 
child.” 

9. “Thus in the fiftli oblation water becomes known as man. The 
embryo, enveloped by its membrane, lies inside for ten months, or 
however long, then it is born. 

Once bom he lives for as long as he has life. Wlien he has died his 
appointed death, people carry him from here to the fire, from which he 
had come forth and was born.” 

10. They who know it thus and in the forest devote themselves to 
faith and austerity, they go into the fire’s glow, from the glow to day, 
from day to the fortnight of waxing moon, and from that fortnight to 
Uie six months when the sun goes the northern course. From these 
months to the year, from the year to the sun, from the sun to the moon, 
from the moon to lightning. There is a person who is not human; he 
conducts them to Brahman. This is the Way of the Gods as described. 
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“Now those who in the village devote themselves to rites and chari¬ 
ty, they go into the fire’s smoke, from the smoke to night, from night to 
the other fortnight, from the other fortnight to the six months when the 
sun goes the southern course. They do not reach the year. 

“From the months they go to the world of the ancestors, from that 
world to space, from space to the moon: he is the King Soma, it is the 
food of the gods, the gods eat it. 

“There they stay out the remainder, then they return by the same 
way, namely to space, from space to wind. Having become wind, they 
become smoke. Having become smoke, they become mist. 

“Having become mist, they become the cloud, and having become 
the cloud, diey tain forth. They are bom on earth as barley and nee, 
herbs and trees. From thence escape is indeed difficult. If a person eats 
that food and then ejaculates his semen, then one becomes once more. 

“They who in this world have been of pleasant de^s, the expecta¬ 
tion is that they attain to pleasant wombs, of a brahmin, or a baron, or 
a clansman. But if they have been of putrid deeds, the expectauon is 
that they attain to putrid wombs, of a dog, or a swine, or an outraste. 

“But by neither of these paths go the lowly creatures 
again come back. That is the third level, that of: Be 
fore the world beyond does not fill up. Hence one should watch out. 

There is this verse: 

The thief of gold, the drinker of wine. 

The coiTuptor of his teacher’s bed, a brahmin-kUler, 

Those four fall, and so the fifth who consorts with them. 

“If one does know these five fires, then one is not 
even though consorting with them. Clean, pure, a . „ 

domain becomes he who knows it thus, who ow 


THE WISDOM OF THE FIVE SHEATHS 
Taittiriya Upanisadll, 1-8 

he present selection Is important for all Vedantins in several 

“He who knows Brahman attains 
. Its lapidary opening sentence He j, jgnta must be 

most high” lays down that the pnmary p 
knowledge of Brahman. 
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b. It presents a definition of Brahman in the famous assertion 
satyam jndnam anantam brahma, “Brahman is truth, knowledge, 
and endless.” 

c. It outlines, even though in primitive terms, a hierarchy of the 
person—five “sheaths” ikosd) of increasing interiority. 

d. And it declares, perhaps more emphatically than any other text, 
that the realization of the innermost self, which is tantamount to 
Brahman, is bliss. 

1. OM! He who knows Brahman attains to the Most-High. On this 
there is the verse: 

Brahman is truth, knowledge, and endless. He who knows what is 
hidden in the cave in the highest heaven partakes of all desires with 
the wise Brahman. 

From this very self sprang space, from space the wind, from the 
wind the fire, from the fire water, from water the earth, from the earth 
the herbs, from tlie herbs food, from food man. Thus man indeed is 
made up of the sap of food. This is his head, this his right side, this 
his other side, this his trunk, this his tail, his foundation. On this there 
is the verse: 

2. From food arise the creatures, whichsoever live on earth, and 
through food alone do they live, and to it they return in the end. Of 
all elements, food indeed is the best, hence it is called the best med¬ 
icine. They forsooth attain to all food who contemplate on Brahman 
as food. From food are the creatures born, and once born they grow 
through food. It is eaten and eats the creatures, hence it is called 
food. 

Other than this self consisting in the sap of.food and within it is the 
self which consists of breath. It is filled by it. This has the shape of a 
person; it has the shape of a person according to the personal shape 
of the other. Th.Qprdij.a is its head, the vydna its right side, the apdna 
its left side, space the trunk, earth its tail, its foundation. On this there 
is the verse: 

3. After breath do the gods, men, and cattle breathe. For breath is 
the life of the creatures, hence it is called the all-life. To all-life go 
those who contemplate on Brahman as breath. For breath is the life 
of the creatures, hence it is called the all-life. 

This self is embodied in the previous one. Other than this self con¬ 
sisting ill breath and within it is the self consisting of mind. It is filled 
by it. This has the shape of a person: it is shaped like a person accord- 
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ina to the personal shape of the other. The yajus formula is its head, 
he rk verse the right side, the saman chant the other side, the 
instruction the tamk, the atharva hymns the tail, the foundation. On 
this there is the verse: 

4 He who knows the Brahman which is bliss—from which both 
words and mind turn back without reaching it-he has no fear any 

TWs self is embodied in the previous one. Other than this self con- 

tion. On this there is the verse: 

5. Knowledge performs the When 

the gods contemplate wten one do 

one knows Brahman as knowle g attains to 

distracted from it, then, giving op the evtls tn the body, 

all desires. . nthpr than this self con- 

This self is embodied in previous 

sisting in knowledge and within tt is shaped according to 

filled by it. This has the shape of pf ib right 

the perLnal shape of the °*o^«“PP^«hlnTts ^ foo"' 
side; rapture its other side, bliss its trunk, Brahman its 

dation. On this there is the verse. 

6. Nonexistent becomes ^^ ^^en he knows no 

ent. When he knows that Brahman exists, th y 

exist. . Next then arise the fur- 

This self is embodied in the nossess the knowledge 

ther questions: Does anyone ^ attain to 

go to yonder world after his death? Or does tn 

yonder world after his death? nrocreate.” He performed 

He willed, “Let .me be much, ,4 gted all this, whatever 

austerities. Having performed austen 1 having entered into 

is here. Having created it he entere 1 > ^ tyafl, the spoken 

it, he became both the Existent and the yo^^^ knowledge and 
and the unspoken, the abode an satyam, whatever there 

ignorance, truth and falsehood, there is the verse: 

is. That is why they call him Satyam. On this tn 
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7. In the beginning the Nonexistent was here, from it was born the 
existent. It made itself into a self, that is why it is called well-made. 
That which is well-made is the sap. For upon attaining to this sap one 
becomes blissful. For who would breathe in and breathe out if there 
were no bliss in his space? That indeed makes blissful. For when one 
finds security, foundation in this invisible, impersonal, unspoken 
non-abode, then he has become fearless. When he makes in it a 
differentiation, then he becomes fearful. But it is a terror to the wise 
man who does not think. On this there is the verse: 

8. For fear of it blows the wind, from fear of it rises the sun, from 
fear of it run Agni and Indra, and Death as the fifth. 


THE WISDOM OF THE ATTAINMENT OF BRAHMAN 


Katha Upanisad 

The Katha Upanisad leWs the story of Naciketas, a student who is. 
initiated into traditional Upanisadic wisdom regarding the nature of 
rea ity, aci etas offers to be sacrificed by his father who is giving 
away all his possessions. He is sent to Yama, the god of death, who 

1 ^^ . qualifications to seek wisdom and eventually 

leads him on a gradual path to enlightenment. 

including both theistic and non-theistic (strictly 
sfanH'n” emphasizes the need for moral under- 

exno. nil / enlightenment; 

the self in > ^ of karma and rebirth; presents an analysis of 

state of hliscT™^*^^^ irnensions and eternal form; and sets forth a 
sciousness anrl^F ^ii intense concentration of con- 

tS tevr ’ ^ state of joy and liberation. 

Olivelle Thf> entirety, is a translation of Patrick 

1998) ^ Upanishads (Oxford: Oxford University Press, 

Vain 1 

of Vajasravas, once gave away all his oossessions 
He had a son named Naciketas. ^ possessions. 

2. Young as he was, faith took hold of him while the cows were 
being led away, and he reflected: ^ 
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3 . “They've drunk all their water, eaten all their fodder, 

They have been milked dry, they are totally barren— 

‘[oyless' are those worlds called, 

to which a man goes who gives them as gifts.” 

4. So he asked his father: “Father, to w'hom will you give me?” He 
repeated it for a second time, and again for a third time. His father 
yelled at him; “I’ll give you to Death!” 

(Naciketas reflects) 

5 .1 go as the very first of many 
I go as the middlemost of many. 

What’s it that Yama must do. 

That he will do with me today? 


(A Voice) 

6. Look ahead! See how they have gone 
those who have gone before us! 

Look back! So they will go, 
those who will come after us. 

A mortal man ripens like grain. 

And like grain he is born again. 


7. A Brahmin guest enters a house 
as the fire in all men. 

Bring water, O Vaivasvata, 
that is how they appease him. 


8. Hopes and expectations, fellowship and goo 
Children and livestock, rites and gifts 
all these a Brahmin wrests from the foolish . 
in whose house he resides without any 00 


(Death) 

9. Three nights, O Brahmin, you stayed in my house, 
a guest worthy of homage, without any ’ 

•' Three wishes, therefore, deign to make in 
So homage to you, O Brahmin! 

And may I fare well! 
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10. That with his temper cooled, his anger subdued, 

Gautama, O Death, be to me well disposed. 

That he greet me with joy, when by you I’m dismissed— 
this is the first of my three wishes. 

(Death) 

11. He’ll be affable in the future, just as before; 

Auddalaka Aruni, I have dismissed you. 

He’ll have restful nights, his anger subdued. 

Seeing you released from the jaws of Death. 

(Naciketas) 

12. In the world of heaven there is no fear; 
there one has no fear of old age or you. 

Transcending both these—both hunger and thirst 
beyond all sorrows, one rejoices in heaven. 

13 . You, O Death are studying, 
the fire altar that leads to heaven; 

Explain that to me, a man who has faith; 

People who are in heaven enjoy the immonal state— 

It is this I choose with my second wish. 


(Death) 


14.1 shall explain to you— 
and heed this teaching of mine, O Naciketas 
you who understands the fire altar that leads 
to heaven, to the attainment of an endless world 
and IS Its very foundation. 

Know that it lies hidden, in the Cave of the heart. 

(Narrator) 

“'“'■-ft' beginning of the world 
What type the bncks, how tnanyt and how they are to be laid; 
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and he repeated it exactly as described. 

Delighted at him, then, Death said to him again; 

(Death) 

16. Well-pleased, the large-hearted one said to him 
Here I grant you another wish today. 

This fire-altar will bear your very name. 

Take also this glittering disk of gold. 

17. This is a three-Naciketa man— 

Uniting with the three, performing the triple rite, 
he crosses over birth and death. 

Perceiving the Bvahnian that is being born, 
as the god who is to be adored, 
recognizing this disk of gold to be that, 
he attains unending peace. 

18. This is a three-Naciketa man— 

Knowing these three, and, with that knowledge. 
Piling the altar of Naciketas, 

he shoves aside the fetters of death before im, 
passes beyond sorrow, 
and rejoices in heaven. 

19. This, Naciketas, is your fire that leads to heave 
which you chose with your second wish. 

People will proclaim this your very own fire. 
Choose your third wish, O Naciketas. 

(Naciketas) 


this doubt about a man who is dead, 
say some, others, “He exists not. 


20. There is this 
“He exists,” say 


I want to know this, so please teach me. 
This is the third of my wishes. 

.'(Death) 


21. As I 
for it’s 
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Make, Naciketas, another wish. 

Do not press me! Release me from this. 

(Naciketas) 


22. As to this, we’re told, even the gods had doubts, 
and you say, O Death, it’s hard to understand. 

But another like you I can’t find to explain it; 
and there is no other wish that is equal to it. 

(Death) 


23. Choose sons and grandsons who’d live a hundred years! 
Plenty of livestock and elephants, horses and gold! 

Choose as your domain a wide expanse of earth! 

And you yourself live as many autumns as you wish! 

24. And if you would think this an equal wish— 

You may choose wealth together with a long life; 

Achieve prominence, Naciketas, in this wide world; 

And I will make you enjoy your desires at will. 

25. You may ask freely for all those desires, 
hard to obtain in this mortal world; 

Look at these lovely girls, with chariots and lutes 
girls of this sort are unobtainable by men— 
ni give them to you; you’ll have them wait on you- 
But about death don’t ask me, Naciketas. 

(Naciketas) 


26. Since the passing days of a mortal, O Death 
sap here the energy of all the senses; 

And even a full life is but a trifle; 

So keep your horses, your songs’ and dances! 


r With wealth you cannot make a man content; 

Win we get to keep wealth, when we have seen W 
^d we get to live only as long as you allow! ' 
So, this alone is the wish that I’d like to choose. 


28. What mortal man with insight, 

who has met those that do not dte or grow old. 
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himself growing old in this wretched and lowly place, 
looking at it’s beauties, it’s pleasures and joys, 
would delight in a long life? 

29. The point on which they have great doubts— 
what happens at that great transit— 
tell me that, O Death! 

This is my wish, probing the mystery deep, 
Naciketas wishes for nothing 
other than that. 


Valli 2 


(Death) 

1. The good is one thing, the gratifying is another; 
their goals are different, both bind a man. 

Good things await him who picks the good; 

By choosing the gratifying, one misses one s goa . 


2. Both the good and the gratifying 
present themselves to a man; 

The wise assess them, note their difference; 
And choose the good over the gratifying, 
But the fool chooses the gratifying 
rather than what is beneficial. 


3. You have looked at and rejected, Naciketas 
things people desire, lovely and love y to o 
This disk of gold, where many a man oun 
You have not accepted as a thing o wea 


4. Far apart and widely different 
Ignorance and what’s known as 

I take Naciketas as one yearning for kn 
The many desires do not confoun you. 

5. mllowing it, ignorance, 

Thinking themselves learned the 
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staggering about like a group of blind men, 
led by a blind man who is himself blind. 

6. This transit lies hidden from a careless fool, 
who is deluded by the delusion of wealth. 

Thinking “This is the world; there is no other," 
he falls into my power again and again. 

7. Many do not get to hear of that transit; 
and even when they hear, 

many don’t comprehend it. 

Rare is the man who teaches it. 

Lucky is the man who grasps it; 

Rare is the man who knows it. 

Lucky is the man who is taught it. 

8. Though one may think a lot, it is difficult to grasp, 
when it is taught by an inferior man. 

Yet one cannot gain access to it, 
unless someone teaches it. 

For it is smaller than the size of the atom, 
a thing beyond the realm of reason. 

9. One can’t grasp this notion by argumentation; 

Yet it s easy to grasp when taught by another. 

You’re truly steadfast dear boy, 

you have grasped it! 

Would that we have, Naciketas, 

One like you to question us. 

(Naciketas) 


10. What you call a treasure, I know to be transient; 
for by fleeting things one cannot attain the perennial. 
Therefore I have built the fire altar of Naciketas 
and by things eternal I have gained the eternal ’ 


(Death) 


11. Satisfying desires is the foundation of the world- 
Uninterrupted rites bring ultimate security; 
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Great and widespread praise is the foundation— 
these you have seen, wise Naciketas, 
and having seen, firmly rejected. 

12. The primeval one who is hard to perceive, 
wrapped in mystery hidden in the cave, 
residing within the impenetrable depth— 

Regarding him as god, an insight 

gained by inner contemplation, 
both sorrow and joy the wise abandon. 

13. When a mortal has heard it, understood it; 
when he has drawn it out; 

and grasped this subtle point of doctrine, • 
he .rejoices, for he has found 
something in which he could rejoice. 

To him I consider my house 
to be open, Naciketas. 

(Naciketas?) 

14. Tell me what you see as 

Different from the right doctrine and from the wrong; 
Different from what’s done here and what s left un one, 
Different from what has been and what s yet to e. 

(Death?) 

15. The word that all the Vedas disclose; 

The word that all the austerities proclaim; 

Seeking which people live student lives; 

That word now I will tell you in brief 

It is OM! 

16. For this alone is the syllable that s Brahrnatu 
For this alone is the syllable that is supreme. 

When, indeed, one knows this syllable. 

He obtains his every wish. 

17. This is the support that’s best! 

This is the supreme support! 
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And when one knows this support, 
he rejoices in Brahman's world. 

(Death) 

18. The wise one— 

he is not bom, he does not die; 
he has not come from anywhere; 

He is the unborn and eternal, primeval and everlasting. 

And he is not killed, when the body is killed. 

(The dialogue between Naciketas and Death appears to end here.) 

19. If the killer thinks that he kills; 

If the killed thinks that he is killed; 

Both of them fail to understand. 

He neither kills, nor is he killed. 

20. Finer than the finest, larger than the largest, 
is the self {,Atman) that lies here hidden 

in the heart of a living being. 

Without desires and free from sorrow, 
a man perceives by the creator’s grace 
the grandeur of the self. 


21. Sitting down, he roams afar. 

Lying down, he goes everywhere. 

The god ceaselessly exulting— 

Who, besides me, is able to know? 

22. When he perceives this immense, all-pervading self, 
as bodiless within bodies, 

as stable within unstable beings_ 

A wise man ceases to grieve. 

23. This self cannot be grasped, 
by teachings or by intelligence, 
or even by great learning. 

Only the man he chooses can grasp him,- 
Whose body this self chooses as his owri. 
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24. Not a man who has not quit his evil ways; 
Nor a man who is not calm or composed; 

Nor even a man who is without a tn nquil mind; 
Could ever secure it by his mere wit. 

25. For whom the Brahmin and the Kshatriya 
are both like a dish of boiled rice; 

and death is like the sprinkled sauce; 

Who truly knows where he is? 


Vain 3 

1. Knowers of Brahman, men with five fires, 
and with the three fire-altars of Naciketas, 

They call these two “Shadow” and “Light, 

The two who have entered— 

the one into the cave of the heart, 
the other into the highest region beyond, 
both drinking the truth 
in the world of rites rightly performed. 

2. May we master the fire-altar of Naciketas, a dike 
for those who have sacrificed; 

the imperishable, the highest Brahman, 
the farthest shore 

for tho.se who wish to cross the danger. 

3. Know the self as a rider in a chariot, 
and the body, as simply the chariot. 

Know the intellect as the charioteer, 
and the mind, as simply the reins. 


4. The senses, they say, are the horses, 
and sense objects are the paths around them. 
He who is linked to the body iAtman), senses, 
the wise proclaim as the one who enjoys. 


and mind. 


5. When a man lacks understanding, 
and his mind is never controlled; 
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His senses do not obey him, 
as bad horses, a charioteer. 

6. But when a man has understanding, 
and his mind is ever controlled; 

His senses do obey him, 
as good horses, a charioteer. 

7. When a man lacks understanding, 
is unmindful and always impure; 

He does not reach that final step, 
but gets on the round of rebirth. 

8. But when a man has understanding, 
is mindful and always pure; 

He does reach that final step, 
from which he is not reborn again. 

9. When a man’s mind is his reins, 
intellect, his charioteer; 

He reaches the end of the road. 

That highest step of Vishnu. 

10. Higher than the senses are their objects; 

Higher than sense objects is the mind; 

Higher than the mind is the intellect; 

Higher than the intellect is the immense self; 

11. Higher than the immense self is the unmanifest; 

Higher than the unmanifest is the person; 

Higher than the person there’s nothing at all. 

That is the goal, that’s the highest state. 

12. Hidden in all the beings, 
this self is not visibly displayed. 

Yet, people of keen vision see him, 
with eminent and sharp minds. 

13. A wise man should curb his speech and mind, 
control them within the intelligent self; 

He should control intelligence within the immense self, 
and the latter, within the tranquil self. 
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14. Arise! Awake! Pay attention, 
when you’ve obtained your wishes! 

A razor’s sharp edge is hard to cross— 
that, poets say, is the difficulty of the path. 

15. It has no sound or touch, 
no appearance, taste, or smell; 

It is without beginning or end, 
undecaying and eternal; 

When a man perceives it, 
fixed and beyond the immense. 

He is freed from the jaws of death. 

16. The wise man who hears or tells 
the tale of Naciketas, 

an ancient tale told by Death, 
will rejoice in Brahman's world. 

17. If a man, pure and devout, proclaims this great seaet 
in a gathering of Brahmins, 

or during a meal for the dead, 
it will lead him to eternal life! 

Vain 4 

1. The self-existent One pierced the apertures outward, 
Therefore, one looks out, and not into onese 

A certain wise man in search of immortality, 
turned his sight inward and saw the self within. 

2. Fools pursue outward desires, 

and enter the trap of death spread wide. 

But the wise know what constitutes the ’ 

and in unstable things here do not seek the sta 

3. Appearance and taste, smell and sounds, 
touches and sexual acts— 

That by which one experiences these, 

by the same one understands— 

what then is here left behind? 

So, indeed, is that! 
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A. That by which one perceives both 
the states of sleep and of being awake; 

Knowing that it’s the immense, all-pervading self, 
a wise man does not grieve. 

5. When a man perceives close at hand 
this living, honey-eating self. 

The lord of what was and what will be— 
it does not seek to hide from him. 

So, indeed, is that! 

6. He who was born before heat, 
who before the waters was born, 
who has seen through living beings— 

Entering the cave of the heart, 

(one sees) him abiding there. 

So, indeed, is that! 

7. She who comes into being with breath, 

Aditi, who embodies divinity, 

who was born through living beings^ 

Entering tlie cave of the heart, 

(one sees) her abiding there. 

So, indeed, is that! 

8. Jatavedas is hidden within the two fire-drills, 

fostered, as a fetus by women with child; 

With offering should men as they awake. 

Worship the fire each and every day. 

So, indeed, is that! 

9. From which the sun rises, 
and into which it sets; 

In it are fixed all the gods; 
beyond it no one can ever pass. 

So, indeed, is that! 

10. Whatever is down here, the same is over there; 
and what is over there is replicated down here. 
From death to death he goes, who sees 

Here any kind of diversity. 
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11. With your mind alone you must understand it— 
there is here no diversity at all! 

From death to death he goes, who sees 
here any kind of diversity. 

12. A person the size of a thumb 
resides within the body (.Atman)-, 

The lord of what was and what will be— 

From him he does not hide himself. 

So, indeed, is that! 

13 . The person the size of a thumb 
is like a fire free of smoke; 

The lord of what was and what will be; 
the same today and tomorrow. 

So, indeed, is that! 

14. As the rain that falls on rugged terrain, 

runs hither and thither along the mountain slopes; 

So a man who regards the laws as distinct, 
runs hither and thither after those very laws. 

15 . As pure water poured into pure water 
becomes the ver>' same; 

So does the self of a discerning sage 
become, O Gautama. 

Vain 5 

1. The unborn one, free of crooked thoughts, 
has a fort with eleven gates; 

One who attends to it will not grieve, 
but, freed from it, he will be set free. 

So, indeed, is that! 

ted in the sky; 
in the house; 

Seated in men, seated in the wide expanse, 

Seated in the truth, seated in heaven; 

Born from the water, born from cows, 

Born from the truth, born from rocks; 

The great truth! 


2. The goose seated in the light, the Vasu s^ 
The Hotr seated at the altar, the guest seated 
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3. The out-breath he conducts upward, 
the in-breath he drives backward; 

All the gods worship him, 
the Dwarf seated in the middle. 

4. When this embodied self dwelling in the body 
comes unglued and is freed from the body— 
what then is here left behind? 

So, indeed, is that! 

5. Not by the out-breath, not by the in-breath, 
does any mortal live; 

By another do.people live, on which those two depend. 

6. Come, I’ll tell you this secret and eternal 
formulation of truth iBrahman)\ 

And what happens to the self {Atman), Gautama, 
when it encounters death. 

7. Some enter a womb by which 
an embodied self obtains a body. 

Others pass into a stationary thing— 
according to what they have done, 
according to what they have learned. 

8. This person, creating every desire, 
who lies awake within those who sleep; 

That alone is the Pure! That is Brahmanl 
That alone is called the Immortal! 

On it all the worlds rest; 
beyond it no one can ever pass. 

So, indeed, is that! 

9. As the single fire, entering living beings, 
adapte its appearance to match that of each; 

So the single self within every being. 

Adapts its appearance to match that of each; 
yet remains quite distinct. 

10. As the single wind, entering living beings, 
adapts its appearance to match that of each; 
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So the single self within every being, 

Adapts its appearance to match that of each, 
yet remains quite distinct. 

11. As the sun, the eye of the whole world, 
is not stained by visual faults external to it; 

So the single self within every being. 

Is not stained by the suffering of the world, 

Being quite distinct from it. 

12. The one controller, the self within every being, 
who makes manifold his single appearance; 

The wise who perceive him as abiding within themselves, 
they alone, not others, enjoy eternal happiness. 

13. The changeless, among the changing, 
the intelligent, among intelligent beings, 

the one, who dispenses desires among the many; 

The wise who perceive hiiT) within themselves; 
they alone, not others, enjoy unending peace. 

14. “This is that”—so they think, although 
the highest bliss can’t be described. 

But how should I perceive iL^ 

Does it shine? 

Or does it radiate? 

15. There the sun does not shine, 
nor the moon and stars; 

There lightning does not shine. 

Of this common fire need we speak! 

Him alone, as he shines, do all things reflect; 

This whole world radiates with his light. 

Vain 6 

1. Its roots above, its branches below, 
this is the eternal banyan tree. 

That alone is the Bright! That is Brahman\ 

That alone is called the Immortal! 

On it all the worlds rest; 
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Beyond it no one can ever pass. 

So, indeed, is that! 

2. All that is here, whatever that lives, 
having arisen, moves within the breath; 

Great is,the fear, the bolt is raised up; 

Tho.se who know it become immortal. 

3. The fear of it makes the fire burn; 

The fear of it makes the sun shine; 

The fear of it makes them am— 

Indra and Wind, 

And Death, the fifth. 

4. If one were able to realize it here, 
before his body dissolves; 

It will serve him to obtain a body 
within the created worlds. 

5. A.S in a mirror, so in the body {Atman)-, 

As in a dream, so in the fathers’ world; 

As in water a thing becomes somewhat visible, 
so in the Gandharva world; 

Somewhat as in shadows and light, 
so in Brahman's world. 

6. The separate nature of the senses; 

Their rise and fall as they come 
Separately into being— 

when a wise man knows this, 
he does not grieve. 

7. Higher than the senses is the mind; 

Higher than the mind is the essence; 

Higher than the essence is the immense self; 
Higher than the immense is the unmanifest. 

8. Higher than the unmanifest is the person 
pervading all and without any marks. 

Knowing him, a man is freed, 

•and attains immortality. 


38 


Revelcilioii 


9. His appearance is beyond the range of sight: 
no one can see him with his sight; 

With the heart, with insight, with thought, 
has lie been contemplated— 

Those who know this become immortal. 

10. When the five perceptions are stilled, 
together with the mind, 

And not even reason bestirs itself; 

They call it the highest state. 

11. When senses are firmly reined in, 
that is Yoga, so people think. 

From distractions a man is then free, 
for Yoga is the coming-into-being, 
as well as the ceasing-to-be. 

12. Not by speech, not by the mind, 
not by sight can he be grasped. 

How else can that be perceived, 
other than by saying “He is!” 

13. In just two ways can he be perceived: 
by saying that “He is,” 

by affirming he’s the real. 

To one who perceives him as “He is, 
it becomes clear that he is real. 

14. When they are all banished, 
those desires lurking in one’s heart; 

Then a mortal becomes immortal, 
and attains Brahman in this world. 


15. When the knots are all cut, 
that bind one’s heart on earth; 
Then a mortal becomes immortal 
For such is the teaching. 


16. One hundred and one, the veins of the hea . 
One of them runs up to the crown .of the heart. 
Going up by it, he reaches the immortal. 

The rest, in their ascent, spread out in al tree i 
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17. A person the size of a thumb in the body {.Atmaii), 
always resides within the hearts of men; 

One should draw him out of the body with determination, 
like a reed from the grass sheathe; 

One should know him 
as immortal and bright. 

One should know him 
as immortal and bright. 

18. Then, after Nadketas received this body of knowledge, 
and the entire set of yogic rules taught by Death, 

He attained Brahman-, he became free from aging and death; 
so will others who know this teaching'about the self. 


THE WISDOM OF IMMORTALITY 


Brhaddranyaka Upanisad II, 4, 5 

This Upanishadic passage consists of a dialogue between 
^ajnavalkya, who is the principal teacher in the Brhaddranyaka 
Upanisad, and his wife Maitreyl. Yajhavalkya “is about to depart this 
place and instructs Maitreyl on the nature of the eternal Atman. The 
text given here is a translation of Patrick Olivelle from TIte Early 
Upanishads. 


4. “Maitreyl!” Yajnavalkya once said, “Look—I am about to depart 

rom this place. So come, let me make a settlement between you and 
Katyayani.” 

Maitreyl asked in reply: “If I were to possess the entire world filled 
with wealth, sir, would it make me immortal?” “No,” said Yajnavalkya, 
It will only permit you to live the life of a wealthy person. Through 
wealth one cannot expect immortality.” 

something that will not make me 
immortal? retorted Maitreyl. “Tell me instead, sir, all that you know.” 

. ^ “You have always been very dear to me, 

r w 1 ^°*^ speak something very dear to me! Come and sit down. 
Then hTspoke-^° ^ explaining, try to concentrate.” 

of love for the hus¬ 
band; rather, it is out of love for oneself CAtman) that one holds a 
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husband dear. One holds a wife dear not out of love for the wife; 
rather, it is out of love for oneself that one holds a wife dear. One 
holds children dear not out of love for the children; rather, it is out of 
love for oneself that one holds children dear. One holds wealth dear 
not out of love for wealth; rather, it is out of love for oneself that one 
holds wealth dear. One holds the priestly power dear.not out of love 
for priestly power; rather, it is out of love for oneself that one holds 
the priestly power dear. One holds the royal power dear not out of 
• love for the royal power; rather, it is out of love for oneself that one 
holds the royal power dear. One holds the worlds dear not out of 
love for the worlds; rather, it is out of love for oneself that one holds 
the worlds dear. One holds the gods dear not out of love for the gods; 
rather, it is out of love for oneself that one holds the gods dear. One 
holds beings dear not out of love for beings; rather, it is out of love 
for oneself that one holds beings dear. One holds the Whole dear not 
out of love for the Whole; rather, it is out of love for oneself that one 

holds the Whole dear. _ 

“You see, Maitreyl—it is one’s self (.Atman) which one should see 
and hear, and on which one should reflect and concentrate. For by 
seeing and hearing one’s self, and by reflecting and concentrating on 
one’s self, one gains the knowledge of this whole world. 

“May the priestly power forsake anyone who considers the priest¬ 
ly power to reside in something other than his self (Atmari). May t e 
royal power forsake anyone who considers the royal power to resi e 
in something other than his self. May the gods forsake anyone w o 
considers the gods to reside in something other than his self. M y 
beings forsake anyone who considers beings to ® rhf 

other than his self. May the Whole forsake anyone who considers th 
Whole to reside in something other than his self. 

“All these—the priestly power, the royal power, worlds, gods, 
beings, the Whole—all that is nothing but this self. 

“It is like this. When a drum is being beaten, Hmm or 

external sounds; you catch them only by getting o o 
the man beating that drum. Or when a conch is 
cannot catch the external sounds; you catch t jg 

hold of the conch or the man blowing that cone . r 
being played, you cannot catch the external soun , y ^ 

only by getting hold of the lute or Convergence of all 

"It is like this. As the ocean is the point ot con » 

waters, so the skin is the point of jgs- sight, of all 

touch; the nostrils, of all odors; the tongue, o > 
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visible appearances; hearing, of all sounds; the mind, of all thoughts; 
the heart, of all sciences; the hands, of all activities; the sexual organ, 
of all pleasures; the anus, of all excretions; the feet, of all travels; and 
speech, of all Vedas. 

“It is like this. When a chunk of salt is thrown in water, it dissolves 
into that very water, and it cannot be picked up in any way. Yet, from 
whichever place one may take a sip, the salt is there! In the same way 
this Immense Being has no limit or boundary and is a single mass of 
perception. It arises out of and together with these beings and disap¬ 
pears after tliem—^so I say, after death there is no awareness." 

After Yajnavalkya said this, Maitreyl exclaimed: “Now, sir, you 
have totally confused me by saying, ‘after death there is no aware¬ 
ness.’” He replied: 

“Look, I haven’t said anything confusing; this body, you see, has 
the capacity to perceive. For when there is a duality of some kind, 
then the one can smell the other, the one can hear the other, the one 
can greet the other, the one can think of the other, and the one can 
perceive the other. When, however, the Whole has become one’s 
very self {Atman), then who is there for one to smell and by what 
meams? Who is there for one to see and by what means? Who is there 
for one to hear and by what means? Who is there for one to greet and 
by what means? Who is there for one to think of and by what means? 
Who is there for one to perceive and by what means? 

“By what means can one perceive him by means of whom one 
perceives this whole world? Look—by what means can one perceive 
the perceiver?" 

5. This earth is the honey of all beings, and all beings are the honey 
of this earth. The radiant and immortal person in the earth and, in the 
case of the body {Atmari), the radiant and immortal person residing 
in the physical body—they are both one’s self {Atman). It is the 
immortal; it is Brahman-, it is the Whole. 

These waters are the honey of all beings, and all beings are the 
honey of these waters. The radiant and immortal person in the waters 
and, in the case of the body, the radiant and immortal person resid¬ 
ing m semen—they are both one’s self. It is the immortal; it is 
Brahman-, it is the Whole. 

This fire is the honey of all beings, and all beings are the honey of 
this fire. The radiant and immortal person in the fire and, in the case 
of the body, the radiant and immortal person residing in speech—■ 
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they are both one’s self. It is the immortal; it is Brahman-, it is the 

Whole. , u . u u 

This wind is the honey of all beings, and all beings are the honey 

of this wind. The radiant and immortal person in the wind and, in the 

case of the body, the radiant and immortal person residing in 

breath—they are both one’s self. It is the immortal; it is Brahman-, it 

is the Whole. u , p 

This sun is the honey of all beings, and all beings are the honey of 

this sun. The radiant and immortal person in the sun and, in the case 
of the body, the radiant and immortal person residing in sight they 
are both one’s self. It is the immortal; it is Brahman-, it is the Whole. 

These quarters are the honey of all beings, and all beings are the 
honey of these quarters. The radiant and immortal person m the 
quarters and, in the case of the body, the radiant and immortal per¬ 
son residing in hearing—they are both one’s self. It is the immorta ; i 

is Brahman-, it is the Whole. . 

This moon is the honey of all beings, and all beings are t e y 
of this moon. The radiant and immortal person in the moon, and m 
the case of the body, the radiant and immortal person ^siding in 
mind—they are both one’s self. It is the immortal; it is Brahman, 

* Tte “Suning Is .he honey of all Wngs, and all ^ 

honey of this lightning. The radiant and immortal 8 « 

and, in the case of the body, the radiant and 
radiance-they are both one’s self. It is the immortal; it is Brahman, 

it is the Whole. , „ the 

This thunder is the honey of all beings, and ^emgs am^^^ 

honey of this thunder. The radiant and P . qjj con- 

and, in the case of the body, the ggjf it is immortal; 

nected with sound and tone—they are bot 
it is Brahman-, it is the Whole. 


THE WISDOM OF THE INNER RULER 

Brhadaranycika Upanisadlll,1 

This Upani§adic passage is a of Yajnavalkya 

introduces Uddalaka Gaumma, now upani?ad as 

who is the principal teacher in the 
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Uclclalaka is in ihe Clulndogya. The following selections from the 
Brhaddranyaka are reprinted by permission of the publishers from 
Franklin Fdgerton, The Beginnings of Indian Philosophy (Cam¬ 
bridge, Mass.: Har\'ard University Press), Copyright, 1965, by George 
Allen & Unwin Ltd. Some of the translator’s parenthetical additions to 
the text have been omitted. 


Then Uddalaka son of Aruna questioned him. Yajnavalkya, said 
he, we were dwelling among the Madras, studying the sacrifice in the 
hou.se of Patancala .son of Kapi. His wife was possessed of a gand- 
harva (spirit). We asked him: Who are you? He said: Kavandha of the 
Athar\'an family. 

He said unto Patancala son of Kapi and the students of the sacri¬ 
fice: 

Do you know, pray, .son of Kapi, tliat thread on which this world 
and the world beyond and all creatures are strung together?— 
Patancala son of Kapi .said: 1 do not know it, reverend sir. 

He said unto Patancala son of Kapi and the students of the sacri¬ 
fice: 


Do you know, pray, son of Kapi, that inner controller which con¬ 
trols this world and the world beyond and all creatures within— 
Patancala son of Kapi said: I do not know it, reverend sir. 

He said unto Patancala son of Kapi and tlae students of the sacrifice: 
Verily, son of Kapi, whosoever knows that thread and that inner 
controller, he knows Brahman, he knows the worlds, he knows the 
® ^'^ows the Vedas, he knows the sacrifice, he knows crea- 
knows everything.—^Thus he spoke unto 
em. is I know. If you, Yajnavalkya, without knowing that thread 

hL shal" ?aU 0^'^“"’ 

Anvonr;'’'’"''' Gautama, and that inner controller.- 

w atsoever might say “I know, I know.” Say, how you know 

bv ®y wind, verily, Gautama, as 

slnft^i all creatutes am 

dead tha^hkl' '''"‘''’Gautama, they say of a man that Is 

a ftl^tht r by the wind, Gautama, as 

Cwhat)theinner''cSe°Sx'''~’^‘ 
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That which rests in the earth, and is distinct from the earth, which 
the earth knows not, of which the earth is the body, which controls 
the earth within, that is thy Self, the immortal inner controller. 

That which rests in water, and is distinct from water, which water 
knows not, of which water is the body, which controls water within, 
that is thy Self, the immortal inner controller. 

That which rests in Fire, and is distinct from fire, which fire knows 
not of which fire is the body, which controls fire within, that is thy 
Self, the immortal inner controller.... So far with respect to the (cos¬ 
mic) potencies. Now with respect to the worlds. 

That which rests in all the worlds, and is distinct from all the 
worlds, which all the worlds know not, of which all the worlds are 
the body, which controls all the worlds within, that is thy Self, the 
immortal inner controller. So far, again, with respect to the wor . 

Now with respect to the Vedas. .... r oii fh*. Vpdas 

That which rests in all the Vedas, and is disunct ro > 

which all the Vedas know not, of which all ® j 

which controls all the Vedas within, that is thy Self, the i 
controller. So far, again, with respect to the Vedas. Now 

That which reks in all sacrifices, and is *e^ody, 

which all sacrifices know not, of which all ^ ^1 inner 

which controls all sacrifices within, that IS thy e , to 

controller. So far, again, with regard to sacnfices. No 

~hich rests in all creatures, and is distinct ^ 
which all creatures know not, of which a crea j^ner 

which controls all creatures within, that is t y . regard to 

controller. So far, again, with regard to creatures. Now with reg 

the (individual) self. . f-om the breath. 

That which rests in the breath, body, which 

which the breath knows not, of which the rea ^on- 

controls the breath within, that is thy e > 

, 1 , 0 1 Tnfhought Thinker; the 
The Unseen Seer; the Unheard Hearer, other Hearer; 

Unknown Knower. There is no other Seer, jg thy Self, 

there is no other Thinker; there is no ot er 
the immortal inner controller. Whatever is o 
Then Uddalaka son of Artina subsided. 


45 


The Essential Vedanta: A New Source Book ofAdvaita Vedanta 
THE WISDOM OF THE IMPERISHABLE 
Brhaddranyaka Upanisad III, 8 


This selection from the Brhaddranyaka Upanisad is of great im¬ 
portance to Sarhkara in that it appears to give scriptural authority to the 
postulate of a completely undifferentiated supreme being, of which 
nothing phenomenal can be predicated. The text eases into the follow¬ 
ing one (IV, 2) in which Kingjanaka of Videha, a patron of Yajnavalkya 
and himself a royal seer, interrogates the brahmin. It culminates in the 
famous description of Brahman as “Not, Not” {neti neti), perhaps the 
most succinct statement of the unqualified supreme as held by Sarhkara. 

Then (GargI) the daughter of Vacaknu said: Reverend Brahmans, 
look now! I will ask this Yajnavalkya two questions. If he solves them 
for me, of a certainty not one of you could overcome him in a brah- 
modya (theological debate). If he does not solve them for me, his 
head will fall off.—^Ask, GargI! he said. 

Said she. Verily I, Yajnavalkya—as a chiefs son of KasI or Videha 
unstrung bow and take in his hand two arrows to 
smite his enemies and stand forth (to combat)—just so I stand forth 
against you with two questions. Answer me them!—Ask, GargI, he 


• * if ^hich, Yajnavalkya, is above the heaven, that which 

fh u ^ if which is between heaven and earth here, 

w 1C t ey call past and present and future; on what is this 
strung and threaded? 

h#»n T’hat which, GargI, is above the heaven, that which is 

whirh fKi^ ^ is betvyeen heaven and earth here, that 

and t^ealled 

this faiiMf yours, Yajnavalkya! For you have solved me 

SaS ■, T!" o.her.-Lk, Ga.gl! he said, 

is beneath rh ^ ^u above the heaven, that which 

te S *1 heavea and earth here, 

beneath the heaven, that which is 

Stt earth here, that 

Which they call past and present and future; on the ether, I repeat. 
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tliat is strung and threaded.—But on what, say, is the ether strung and 

^'^'^Sai?he- This verily, Gargl, is what brahmans refer to as the Im- 
oerishable. It is not coarse, not fine not short, not long; without 
blood without fat; without shadow, without darkness; without wind 
without ether; without contact, without touch, without smell, withou 
taste without sight, without hearing, without speech withou 
thought-organ, without heat; without breath, without mouth; wi*ou 
n^fwithout family ageless, deathless, fearless, immortal; without 
rr'w^S souni^ - opeU not dosodt wt*ou. fltst, 
Swithou, inside, without outside; it consumes no one, no one 

TnTcintroi of this imperishable, Gatgi, h^.en stand 

severally fixed In the control of this Imperishable, g i 
mrIn«rn<ed.inthecon^iof^-^^^^^ 
days and nights, half-months, mont ^ - gQj^g nvers 

sevemlly fixed. In the control of this in 

flow eastward from the white moun ai , control of this 

whatsoever direction tltey each rnay ° gods are 

Imperishable, Gargi, men praise ^ ^ ^ ancestors on the 

dependent on the sacrifice-patron, and the departed 

spoon-offering. T^r.^.ri«!hable Gaigl, sacrifices. 

Whosoever without knowing this P of yeais, 

gives gifts, or practices austerities finite. Whoso- 

L him that (heavenly) world C^hich^ 

ever without knowing this this Imperishable, 

this world, he is wretched. Bu Brahmana. 

Gargl, passes away from this world, one. 

It is just this Imperishable, Gargi, ■ one, the unknown 

the unheard hearing one, the un ^lere is nothing else 

knowing one. There is nothing ® . jj^g^g jg nothing else that 

that hears; there is nothing else t a ' ^figreon the ether is 
knows. It is even this Imperishable, Garg. 

strung and threaded. gat enough thing, if you 

Said she: Reverend Brahmans! Think it a g^^ ^ no 

can get free of him with a rendenng ^ (yyahmodya (theologica 
one of you will ever overcome " py j^nu subsided, 
debate).—Then Gargi the daughte 
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“NOT, NOT" 

Brhadaranyaka Upanisad IV, 2, 3, 4 

2. Then Janaka of Videha descended humbly from his seat and 
said: 

Homage to you, Yajnavalkya! Instruct me! Said he: As, O king one 
about to go on a long journey would provide himself with a car or a 
boat, so your Self is fitted out with these mystic doctrines. Being so 
eminent and rich, after you have studied the Vedas and heard the 
mystic doctrines recited, where will you go when you are released 
from this world?—I do not know, reverend sir, where I shall go.— 
Then I will tell you this, where you will go.—Speak, reverend sir! 

He said: This person in the right eye is called Indha (the kindler). 
e, who IS Indha, is called Indra, cryptically as it were; for the gods 
may be said to love the cryptic and dislike the obvious. 

ViraH^! ^ person in the left eye is his consort, 

in the ™iesty ). Tlie concert of these two is this space with- 

erine ic fh' of blood within the heart. Their cov- 

travfp.nhi*'^ 'Their path, which is 

He frii8oes upward from the heart. 

Hitd Cac ef ^^^ha and Viraj) has these channels called 

him (the foo1)ThL flows 

cate food than this corporeal lelf. ’ 

ern quarter eastern (-going) vital powers are the east- 

ter the western ("going) vital powers are the southern quar- 

northernToo^ 'he western quarter, the 

(-going) vital onvJ* ^ Powers are the northern quarter, the upward 

This is the fh ; r. *e quarters, 

for it is not grasped- it is ' not.” It is ungnispable. 

not attachment Tnd’is unfasten^^'^’ destroyed. It has 

unsteady You havp m.i ^ attached, and (yet) is not 

f-don, from danger, Janaka, .aaici 

May freedom from inner comfm'" S'™’ ''aif'avalkya! 

Sir, announce freedom from danof. f^^^^’ Von. reverend 

here am I (as your f^amf) Videhas, and 
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3 . Yajnavalkya approached Janaka of Videha, thinking; I will con¬ 
verse with him. Now when Janaka of Videha and Yajnavalkya had 
conversed together at an Agnihotra sacrifice, Yajnavalkya had given 
him a wish. The wish which he chose was just to ask any desired 
question. And he had granted this (wish) to him. Therefore the king 
himself spoke first to him. 

Yajnavalkya, what serves as light to man here?—The sun, O king, 
said he. It is by the light of the sun that he sits down, walks about, 
does his work, and returns home.—Just so it is, Yajnavalkya. 

When the sun has set, Yajnavalkya, what serves as light, I repeat, 
to man here?—The moon, O king, said he. It is by the light of the 
moon that he sits down, walks about, does his work, and returns 
home.—Just so it is, Yajnavalkya. 

When the sun has set, Yajnavalkya, and the moon has set, what 
serves as light, I repeat, to man here?—The fire, O king, said he. It is 
by the light of the fire that he sits down, walks about, does his work, 
and returns home.—Just so it is, Yajnavalkya. 

When the sun has set, Yajnavalkya, and the moon has set, and the 
fire is extinguished, what serves as light, I repeat, to 
Speech, O king, said he. It is by the light of speech that he sits down, 
walks about, does his work, and returns home. T ere ore it 1 ^ 
king, that when even his own hand cannot be made out, en w er 
ever Speech is uttered, one goes towards that.—Just so it is. 

When tL sun has set, Yajnavalkya, and the moon has 
fire is extinguished, and speech has ceased, w at ^ 

peat, to man here?-The Self, O king, said he. For it is byjhe l^W 
the Self that he sits down, walks about, does his work, and return 

What is the Self?—It is that Spirit ipurusaX Being 

gence, the inner light within the and seems to 

common (to the two worlds), it trayer 

think (in the other, intellectual workD. d^^^^ intelligence 

this world). Becoming a dream, „ this world, 
(characteristic of the other world), it ^ body, is con- 

This, same spirit, of 

joined to evils; passing forin, oying, 

death. ..irvioniv') iust two states; this 

Now of this same Spirit 'here are p ^ ^ ^be 

one, and the other-world state. The 


49 


The Essential Vedanta: A New Source Book of Advaita Vedanta 

state of dream. When he is in this twilight state, he sees both states 
this one, and the other-world state. 

Now as this (dream-state) is an approach to tlie other-world state 
entering on this approach, he sees both the evils (of this world’s 
state) and the joys (of the other world’s state). When this (Spirit) 
dreams, he takes material from this world with all its contents, and 
cutting it down himself, building it up himself, by his own radiance, 
by his own light, he dreams. Under these circumstances his own self 
serves as light to man (Spirit, purusd) here. 

There are no wagons there (i.e. in the sleeping state), no teams, no 
roads; on the contrary he creates for himself wagons, teams, and 
roads. There are no joys, delights, and happinesses there; on the con¬ 
trary he creates for himself joys, delights and happinesses. There are 
no pools, rivers and lakes there; on the contrary he creates for him¬ 
self pools, rivers and lakes. For he is the Creator. 

On this subject also there are these verses: 

Subduing the bodily (state; or self?) with sleep—not sleeping, he 
gazes intently on those that are asleep. Assuming brightness, he 
comes back again to his (waking) state—the golden. Single Swan of 
the Spirit. 

Protecting by the life-breath his other nest, roaming immortal out¬ 
side of the nest, he wanders, immortal, wherever he wills—the gold¬ 
en Single Swan of the Spirit. 

Wandering manifoldly in the state of dream, he makes for himself 
many forms, the God; now apparently indulging in pleasures with 
w<^en (and so) laughing; now again apparently seeing terrors. 

ey see his pleasure-garden; himself no one sees. Therefore they 
say. Let one not waken one that is stretched out (in sleep); hard to 
cure IS he to whom this (Spirit) does not return. 

, subject, moreover, they say: This (dream condition) is just 

e same as) the waking condition of him. For the same things that 
one sees w eri he is awake, even these (he sees) when dreaming. 
i.*l j circumstances this man (Spirit) serves for himself as 
^ Y^jnavalkya. I now give your reverence a thou- 

vation^°^* henceforth speak (on that which leads) unto sal- 

Dlerure; ‘ ^Spirit) has indulged ih 

fbevnnH’*'' H he has seen the good 

I to his way of procedure (his 

rule, particular course of action), according to his origin (i.e. to the 
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particular body which he left), he runs back precisely to the waking 
condition. And whatever he sees there (in dream), it does not follow 
after him; for nothing clings to this Spirit.—Just so it is, Yajnavalkya. 
I now give your reverence a thousand (cows). From henceforth 
speak (on that which leads) unto salvation. 

Just as a great fish follows along both banks, the nearer and the far¬ 
ther (alternately); even so this Spirit follows along both states, the 


dream state, and the waking state. 

Just as in the ether here, an eagle, or a falcon, after flying about in 
various places, being weary, folds its wings and settles down pre¬ 
cisely on its nest; just so this Spirit makes for that state in which, 
asleep, he desires no desire, sees no dream (i.e. the state of deep. 


dreamless sleep). . . u 

He has these channels called Hita, as fine as a hair split m 
sand parts, and they are full of white, blue, yellow, green and red 
Now whenever (in a dream, as previously described; this resume of 
dream-state prepares for the contrast with deep sleep) he seems to be 
smitten, or overpowered, or an elephant seems to cut him to pieces, 
or he seems to fall into a pit; whatever he looks upon as a terror when 
awake, even that in this state (of dream) he looks upon as a te^ , 
through ignorance. On the other hand, (the state) m which ( 
like a kinl like a god, one thinks “I myself am this ^^ole umveree 

(this describes the closest possible approach, ” of deeo 

to the author’s notion of the state of deep sleep)-this (state of deep 


sleep) is his highest heaven. even 

Now when, asleep, he desires no desire an sees ’ 

this is his form (aspect, practically -state") that ^ ^ 

that has attained desires, that has no desire. Just as a ^ 

braced by a beloved woman knows nt^mg ou er „ 
this bodily Self iAlmanX when it is embraced by the Self consMtng 

of-intelligence, knows neither outer nor inner. ciouehed off 

Even fhis is his Form that is beyond desire, 
evil, that knows no fear, that is free from sorro . 
is no father, mother no mother, worlds no V. ^ thief is 
Vedas no Vedas, sacrifices no sacnfices a Paulkasa 

no thief, a procurer of abortion no procu mendicant, an 

no Paulkasa, a Candala no Candala, a ffggjed by evil; for 

ascetic no ascetic. He is unaffected by good, unaftectea y 

then he has transcended all sorrows o t ® ^ ‘ . the power of 
If, then, he does not 
sight), he sees no object of sight. For tn 
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of the seer from sight, since it (or he?) is indestructible. But there is 
not, then, any second thing, other and separate from him, which he 
might see. 

He is (like) water (?), the One Seer, with no second. This is real¬ 
ized, the Heaven of the Brahman, O king!—^Thus he said to him._ 

This is his highest attainment, this is his highest heaven, this is his 
highest joy; it is just this joy, on a small portion of which other crea¬ 
tures live. 

Now this (joy) of men which is perfect and prosperous, which is 
overlord of other (joys), and most richly endowed with all human de¬ 
sires;—this is the highest joy of men. 

But a hundred joys of men are one joy of the ancestors (“Fathers,” 
Manes) who have won heaven. 

But a hundred joys of the ancestors who have won heaven are one 
joy in the Gandharva heaven. 

But a hundred, joys in the Gandharva heaven are one joy of the 
karma-gods, who have attained unto godhood by karma (i.e. by ritu¬ 
al works). 


But a hundred joys of the karma-gods are one joy of the gods from 
birtli [and of one who is a scholar in the Veda, free from guile, and 
not affected by desire]. 

But a hundred joys of the gods from birth are one joy in the 
Heaven of Prajapati [and of one who is a scholar in the Veda, free 
from guile, and not affected by desire]. 

But a hundred joys in the Heaven of Prajapati are one joy in the 
Heaven of Brahman [and of one who is a scholar in the Veda, free 
fro^ guile, and not affected by desire]. This is the Heaven of 
ra ™an, O king! ^Thus he instructed him.—^This is immortality (or: 
nectar). I now give your reverence a thousand (cows). From hence¬ 
forth speak (on that which leads) unto salvation.— 

When, in this condition of peace, this (Spirit) has indulged in 

p easure, as roamed about, has seen good and evil, according to his 

way o proce ure (as above) according to his origin (as above) he 

returns agam to the waking condition. And whatever he sees there 

in s eep), it does not follow after him; for nothing clings to this 

pm . Just so It is, Yajhavalkya. I now give your reverence a thou- 

an cows), rom henceforth speak (on that which leads) unto sal- 
vation.— 


Then Yajnavalkya became afraid (thinking): The king is clever; he 
has driven me out of all my conclusions.—(He continued): When one 
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wastes away (literally “goes to thinness”), it is on account of either 
old age or afflicting (disease) that he wastes away. Just as a mango or 
fig or peepal fruit is released from its stem, even so this corporeal Self 
is released from these members and returns according to its way of 
procedure, according to its origin (as above)—namely, to nothing but 
the (life-) breath. 

Now just as a wagon when it is completely loaded starts out creak¬ 
ing, just so this corporeal Self, when the Intelligent Self has mounted 
upon it, starts out creaking. 

Now just as when a king arrives his nobles, responsible heirs, mar¬ 
shals, and chief men of the towns prepare for him with food, drink, 
and lodging, saying: Here he comes, here he arrives!—^just so all the 
elements (of the body, viz. the vital powers or sense-faculties and 
their material objects) prepare for him who has this knowledge, say¬ 
ing: Here (at the time of approaching death) comes the Brahman, 
here he arrives! 

Now just as when a king intends to set out on a journey his nobles, 
responsible heirs, marshals and chief men of the towns gather togeth¬ 
er unto him, just so all the vital powers iprandh) gather together unto 
this Self at the time of death, when he is on the point of breathing 
forth (his life) upward. 


4. Now when this corporeal Self becomes weak and enters a st^e 
of seeming insensibility, then these vital powers (prdndh, here t e 
various organic functions) gather together unto it. It takes unto itse 
those particles of radiance and departs into the Heart. 

Now when this Spirit ipurusd) of the Eye, leaving (the eye), turns 
away from it (to the Bodily Self in the heart), then he (the 
becomes incapable of distinguishing forms. He is uni re . an 
say, he cannot see. He is unified, and they say, ^ 

is unified, and they say, he cannot taste. He is unified, and m y y, 
he cannot speak. He is unified, and they say, 1^ „„ he 

unified, and they say, he cannot think. He is unifie , an . ’ 

cannot touch. He is unified, and they say, he ^nartides of 

Now the tip of this heart becomes illuminated (by c 

radiance"). By this lightthis Self departs the 

or from the head, or from other parts of the body. j. / hreath) 

life(-breath;pm^a)departs along with it;andwhen^^^^ 

departs all the vital powers (of the several orga , 
ously been united with it, in the state of coma; the word 
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prdndh) depart along with it. It is simply consciousness isaihjhdna 
which must mean or include the prana and the several pranas) that 
follows along with it; this same CSelO becomes knowing, endowed 
with intelligence {vijhdna). His knowledge and (past) deeds and 
memory (“knowledge of the past”) take hold of him. 

Then just as a grass leech, when it comes to the end of a blade of 
grass, gathers itself up together (to go over to something else), even 
so this Spirit, when it has rid itself of this body and cast off ignorance 
gathers itself up together (to go over to another body). 

Just as an embroiderer takes off a part from an embroidered gar¬ 
ment and weaves for himself another, newer and more beautiful, pat¬ 
tern, even so this Spirit, when it has rid itself of this body and cast off 
ignorance, weaves for itself another newer form—either of a depart¬ 
ed spirit ipitat) or of a gandharva or of (an inhabitant oO Brahma Cs 
world) or of (an inhabitant oO Prajapati (’s world) or of a god or of a 
man or from other creatures. 

Now this Self (/itwan), verily, is Brahman. It is composed of intelli¬ 
gence, thought, speech, life (vital power or breath), sight, hearing,- 
ether, wind, heat (fire), water, earth, anger and non-anger, joy and 
non-joy, right and non-right; it is composed of everything (i.e. con¬ 
tains everything within iLself, because it is identical with the Brahman 
or Soul of the universe). Now whenever it is composed of this thing 
or of that thing, however it acts, however it operates, so it becomes 
(in the next life). Acting well it becomes good; acting ill it becomes 
evil. As a result of right action it becomes what is good; as a result of 
evil action it becomes what is evil. 

Now in this connection they say: This Spirit (man, pimisa) consists 
sirnp y o desire. As is his desire, so is his resolve; as is his resolve, so 

IS the deed he does; as is the deed he does, so is that which he attains 
unto. 

So there is this verse: 


^ upon which his characteristic mark (tag, namely) his thought, 

m ent 5eing just that, man goes unto that along with deeds. 

evJr h? of (the effects of) that action, of all whatso- 

Iinro he returns again from that world (beyond) 

unto this world, unto action. 

is desirous. Now one who no longer desires. He 

w^o LsT. ^ ^ho desires (only) the Self, 

hndv') Ho not esires from him the vital powers (of tlie 

Reino in-st rh Upward; they are collected together right in him. 

Being just the Brahman, unto the Brahman he (the Soul) arrives. 
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Now on this there is this verse: 

When all desires are expelled, which lurk within his heart, then a 
mortal becomes immortal; he attains the Brahman here (in this 
world). 

Just as the slough of a snake lies dead, thrown dpwn upon an ant¬ 
hill, even so this body lies (dead). Then this boneless, bodiless, 
intelligent Self {.Almaii) is just the Brahman—is just Heaven, O king! 
Thus said Yajnavalkya.—I now give your reverence a thousand 
(cows)! Thus said Janaka of Videha. 

Now in this connection there are these verses: 


Narrow is the way—penetrating (Kanva text “extended"), ancient; 
it has reached unto me, by me likewise has it been discovered; by this 
way the wise knowers of the Brahman, rising upward, arrive at the 
heavenly world, released from this world. 

•Therein, they say, is white and blue, yellow, green, and red (fluid); 
this way was discovered, verily, by the Brahman; on it travels the 
Brahman-knower, the radiant, and the doer of right. 

Into blind darkness enter they who are devoted to not-coming- 
into-being (who believe in no rebirth); into what seems even greater 
darkness than that, those who take delight in coming-into-being 
(who crave rebirth, further existence). 

Those worlds are called the demons’ worlds; they are enveloped 
in blind darkness. Ignorant, foolish folk enter into them after • 
Being just that, even that we become; dire disaster comes to 
who knows it not! Those who know it become immortal; on t e ot er 


fiand the others attain naught but suffering. ^ 

If a man should well understand the Self, saying I am it see in 
ifter what, for desire of what, should he pursue (Kanva, crave , 

tie troubled about) the body? , . .. 

He who has found and awakened his Self, that is 
thicket of a bodily mold (impenetrable bodily comp ex , e i 
creator; for he is the Maker of everything. Heaven is s, y 

he is Heaven outright! . . , of 

When one looks upon this, the Self, directly as Go . 

past and future, then he shall not falter. ^ . 

That Self, in which the five-fold creatures and 
foundation, even that I, intelligent and immorta, 

“o„tr.Weofwhom.heyear,evo,v«wi.h<he<^^j.ha<megod. 

worship as the light of lights—^yes, as life, as immo 
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The life (-power) of life (-power), the eye of the eye likewise, and 
the ear of the ear, the food of food, the mind of mind—^those who 
know this, they have understood the Brahman, the ancient, the pri¬ 
mal. 

By the mind alone must it be understood, that there is nothing 
manifold in this world. Death after death attains he who thinks he 
sees manifoldness in this world. 

That imperishable, constant one must be perceived only with the 
mind; (it is) the unborn, great, constant Self, free from impurity, high¬ 
er than the ether. 

A man of insight, a brahmana, by understanding this (Self) should 
make knowledge for himself. Let him not muse on many words; for 
that is only wearing out the voice. 

Now it is this Self that is the controller of all, the lord of all, the sov¬ 
ereign of all; it governs all this universe, whatever is at all. It becomes 
not greater by good deed, nor less by evil deed. It is overlord of crea¬ 
tures; it is the lord of the world(s); it is the guardian of the world(s); 
it is the dyke that holds apart these worlds, lest they should crash 
together (i.e. it keeps the world order from falling into chaos). 

This it is which they seek to know through repetition of the Vedas, 
through celibate life, through asceticism, through faith, through sacri¬ 
fice, and through fasting. When one knows this he becomes a Muni 
(silent sage). This it is which wandering ascetics seek as their heav¬ 
enly world when they wander forth as ascetics. 

Therefore those brahmanas of old, learned and wise, desired no 
offspring, thinking: What shall we do with offspring, we who possess 
this Self, to (equivalent of the) Heavenly World (which is the tradi¬ 
tional object of begetting sons)?—^Abandoning both the desire for 
sons and the desire for possessions and the desire for heaven, they 
wandered forth a-begging. For the desire for sons is the same as the 
esire for possessions, and the desire for possessions is the same as 
th^esire for heaven; for both are nothing but desires. 

This Self IS (simply described as) “Not, not.” It is ungraspable, for 
not grasped. It is indestructible, for it is not destroyed. It has no 
attac ent, and is unfastened; it is not attached, and (yet) is not un- 
stea y. it, immortal, passes beyond both these two states (in 
which one thinks) “For this reason I have done evil,” “For this reason 
I have done good." It is not disturbed by good or evil things that are 
done or left undone; its heaven is not lost by any deed. 
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This is meant by this verse: 

This is the constant greatness of the brahmana (knower of Brah¬ 
man); he increases not nor becomes less, by deed. This (greatness) it 
is, the basis of which one should seek to find; having found it, one is 
not stained by evil deed. 

Therefore one who knows this, becoming pacified, controlled, at 
peace, patient, full of faith, should see the Self in the Self alone. He 
looks upon everyone as it. Everyone comes to be his Self; he 
becomes the Self of everyone. He passes over all evil; evil does not 
pass over him. He subdues all evil; evil does not subdue him. He is 
free from evil, free from age (Kanva, from impurity), free from 
hunger (Kanva, from doubt), free from thirst (Kanva omits), a brah¬ 
mana, who so has this knowledge. 

This verily is that great unborn Self, the eater of (sacrificial) food, 
the giver of wealth (i.e. who has the functions of the Vedic gods). 
Whosoever knows thus this great unborn Self, the eater of food, the 
giver of wealth, he finds wealth.' 

This is that great unborn Self, ageless, deathless, fearless, immor¬ 
tal—the Brahman. You have attained fearlessness, O Janaka! Thus 
spoke Yajnavalkya.—now give unto your reverence the Videhas, 
and myself too along with them, in servitude. This is that 8^^ 
unborn Self, ageless, deathless, fearless, immortal, the Brahman.. e 
Brahman, in sooth, is fearlessness; fearlessness surely he becomes, 
he becomes Brahman, who has such knowledge. 
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chapter 2 


Recollection 


After smti or Revelation, Vedanta accepts a second point of de¬ 
parture, smrii or Recollection. No Revelation is enough, and all 
Revelation is too plentiful. Every tradition that bases itself on revealed 
truth makes its selection, and in the end it is often no more than a few 
handfuls of assertions that finally constitute the scriptural foundation 
of a faith. At the same time, however great be the guidance of scrip¬ 
ture in matters of high truth and ultimate destiny, it frequently is 
insufficient to guide the conduct of the believer. The Christian Church 
recognizes Tradition next to Revelation. Islam has'formed a large col¬ 
lection of hacllth, traditions concerning Muhammad’s reactions and 
responses to problems and questions that were not completely pro¬ 
vided for by the Qur’an. Likewise Indian religion has added to the 
monument of smti the hostel of smrti. 

Literally the word means “memory” or “recollection.” Generally it 
has become a technical term to describe an enormous corpus o te^ 
and treatises. The transition between the two usages is not too i i 
cult. We have seen that Revelation, which is beginningless an 
authorless, came to the vision of the seers at the dawn o creation. 
The seers thereupon started an uninterrupted transmission to a senes 
of pupils that stretches until today. At the same time these 
ducted themselves in certain ways; in the first place their con uc 
in accordance with the dictates of the Vedas, but ° . 

customs and practices not explicitly mentioned in e e ^ • 
behavior they also transmitted to their pupils and it‘S ®tic , I 
not explicitly Vedic but inferable from the Vedas, w ic i 
smrti, “recollection.” This behavior was 
dharma in the smttis, for instance the smrti of Manu 
practically approaches the notion of a book of aw. , , 

extended to any work that dealt with the dharma, md^^* 
ly any work from early'Sanskrit literature does not qu ^ g 

Nevertheless, these smnis do not have an independent autho ty^^ 
the Upanisads have. They are authored and ere by 

only bases of their authority are that ^ (j^at they are 

those who also adhere to the precepts of the Veda and that tn y 
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not in conflict with the Veda. Thus the smnis of Manu and 
Yajnavalkya are authoritative, but the smrti of the Buddha for 
instance, is not. 

While Vedanta accepts as a matter of course the authority of a 
number of smrtis, it gives first place to one text, the Bhagavadgita, 
thus bowing to the popularity the text had acquired. The 
Bhagavadgita is referred to in the Brahmasutras, and the fact that all 
the early Vedantins of the classical period, Sarhkara, Bhaskara, and 
Ramanuja, felt called upon to write a commentary on it—even 
Saitikara to whom the text is not at all congenial—^shows that it had 
acquired an authority so wide that it could not be overlooked by 
Vedanta. 

The Gita is in many respects very dissimilar to the Upanisads. 
There is first the fact that it forms part of the huge epic of the 
Mahdbhdrata, which gives it a very different tone. It is not a “mys¬ 
tery , accessible only to those whose birth and education had singled 
them out for the study of it, but, as part of the popular epic, in prin¬ 
ciple within the scope of all and sundry (although Bhaskara will 
object to that). It is a discourse from one warrior to another, even if 
one of them will be discovered to be God himself. Although there are 
some discontinuities in it, it presents itself as, and largely is, a contin¬ 
uous discourse which is more extensive than any sucli in the 
Upanisads. As part of a different tradition, it could without difficulty 
raw on a far larger reality of beliefs and practices than the 
f»nisads, which remain tied to the Vedic tradition of sacerdotalism, 
le Gita is a dialogue. It is a dialogue, formally, between the war¬ 
rior Aijuna who, when finally faced with a family war in which he 
in s c ose relatives, friends, and gurus drawn up against him and his 
party, has second thoughts and refuses to engage in the battle. But 
eyond that it is a dialogue, sometimes approaching a debate, 
etween iverging attitudes concerning and methods toward the 
attainment of release imoksd). 

in the.Upanisads, is now completely 
nt aving become axiomatic it has raised new questions. 

^ nist of the Vedic tradition, only partly parried by the 
seen to h' i,^ supreme significance of ritual action, which was 
assumnrion of the world. There is an underlying 

Derformanri» \ h World is a good world and that the meticulous 
ooeratinn of rh- ^ ^ ^PPointed ritual tasks are essential to the proper 
anv assumnf ** world view can do comfortably without 

p ions o transmigration and the necessity to seek release 
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from the world. Yet these very assumptions have now intersected 
with the established tradition. 

The Gita can be placed roughly about the beginning of the Chris¬ 
tian era, within a margin of two centuries, and the authors must have 
seen the appeal of the soteriologies both of the “heterodox” traditions 
of Buddhism and Jainism and of the more “orthodox” ones of 
Sathkhya and Yoga. Given the variations even within each of these 
traditions, they had in common an ultimate rejection of the world, a 
final renunciation, in favor of an individual search for release without 

Still, the Brahminist tradition, down from Vedic times, had exalted 
the significance of dharma as the instrument of goodness. The tenet 
of transmigration now has come to hold that a man who acts perpet¬ 
uates, by his very action, the cycle of rebirth,' even if the acts he 
accomplishes are good acts. This ethics of duty has been transcend¬ 
ed by a different, seemingly incompatible ethics of release, whic 
demands that man quit acting at all and rise “beyond the good an 


evil” of being of this world. a - 

Formally, Arjuna’s dilemma is to choose between 
mas: as a warrior his dharma is to fight a just war, as a man ^ ’ 

facing on the battlefield his kinsmen arid betters, t is war, 
just, is unjust and against dharma since it attac s e a ^ rrans- 
unit of dharma ethics. This dilemma is a real one, but ^ 
forms it to restate the newer dilemma of whether to act at al an^b^ 
so doing condemn oneself to transmigration, or aooarent- 

in favor of a solitary, unbeholden pursuit o . (^^rma-yogd) 

ly forbearing to judge between the 
and the Way of the Insight (Jnana-yoga), Kfsn P 
strongly on the Task, and he offer, the 

accomplished without attachment to its which harbors 

^pe'^f..™ bondage as dc«s .he 

its own hypocrisies. Krsna reveals of his own, but 

descending to this world not for any unfu 

to restore dharma and hold the world toge e . theophany of 
He also reveals himself as the interjects itself in 

chapter eleven. And an even more nove solitary 

the dialogue between that of the {g ^ godhead, both 

insight—the attitude of bhakli or , gj within the indi¬ 
transcendent like a supreme God an ’g, actions in a rap- 

vidual self itself, to which one should 
ture of glorification and thus attain unity 
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In outlining these attitudes and methods and attempting to forae 
harmony between them, the Gita at the same time presents us wUh ^ 
typology of Vedanta, if not of all Indian thought. There is the strand 
that holds the world so lightly that it can conceive of release only as 
the utter negation of it, and the only way to be pursued is that which 
leads to the liberating insight into the absolute otherness of the 
Brahman; this is exemplified by Saihkara. There remains the strand 
that dharma must not be ignored, that the world must be kept 
together, and if indeed the insight in Brahman’s nature is necessary 
this nature cannot be absolutely other than this world. There must be 
a continuity between this and that as there must be between living in 
this world and fulfiUing one’s task, and the insight that liberates from 
bondage; this is exemplified by Bhaskara. And finally there is the 
s and which holds that the very purpose of Vedanta is to explicate 
and glorify God and that both task and insight come together and are 
sublimated in devotion; this is exemplified by Ramanuja. 

rnay well be this universalism of the Gita which gave rise to its 
^ j demanded that Vedanta, whose intentions 
tematiV niore uriiversal, deal with it. It is in no way a sys- 

UnanicaH ^ ^ has a greater inner cohesion than the 

those rerf ^ influences of schools other or later than 

Vedanra ^ earlier texts. It adds a new dimension to 

tions tiinr ha ^ ® respect the more open, popular, theistic asset- 

tions that have smce been made. 

bv Eliot^^^^^hons are from The Bhagavad Gita, translated 

pLm sln om ® Deutsch. Reprinted by 

permission of Holt, Rinehart and Winston, Inc. 

the bhagavadgItA 

un^s,”brothIre^sons^nd^^^^H*'^^^^ grandfathers, teachers. 
And fathers-in-Iaw a a also companions; 

kinsmen thus arrayed, 

own *onsmen,'o SraTOver^*^’ ^poke: Seeing my 

body and my hair stands^on end- ^ trembling in my 

The bow Gandiva slips from my hand and my skin also is burning; 
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I am not able to stand stUl, my mind is whirling. 

And I see evil portents, O Krsna, and I foresee no good in slaying 
my own kinsmen in the fight. 

I do not desire victory, O Krsna, nor kingdom, nor pleasure. Of 
what use is kingdom to us, O Krsna, of what use pleasure or life? 

Those for whose sake we desire kingdom, pleasures and happi¬ 
ness, they are arrayed here in batde, having renounced their lives and 
riches. Teachers, fathers, sons, and also grandfathers; uncles, fathers- 
in-law grandsons, brothers-in-law and other kinsmen; 

These I do not wish to kill, though they kill me, O Krsna; even for 
the kingdom of the three worlds; how much less then for the sake of 

the earth! (I, 26-35) 


In the ruin of a family, its immemorial laws perish; and when the 
laws perish, the whole family is overcome lawlessness^ 

And when lawlessness prevails, O Krsna, the women of the fai^y 
are corrupted, and when women are corrupted, O Krsna, mixture o 

"tdlS confusion brings the famUy itself to 

have destroyed it; for their ancestors fall, depnved of their offerings 

of rice and water. mivtnne of 

By the sins of those who destroy a family and . 

caste, the eternal laws of the caste and the a y ar j^jja as- 
The men of the families whose laws are des^^ed O Krsna, 

suredly will dwell in hell; so we have hear . , 


The Blessed Lord said: 

Thou grievest for those thou shouldst not gn 
speakest words that sound like wisdom, ise 


for, and yet thou 
do not mourn for 


e dead or for the living. .u-y yor these 

Never was there a time when I di ’ {(gj ^^hen we shall 

ilers of men; nor will there ever be a time h 

1 cease to be. . ,1, ^miHhood youth and old 

As the soul in the body "^gs 

je, so (after departure from this body) » passes on 

he sage is not bewildered by thrs. . ri„na aive rise to cold 

Contacts with the objects of the are imperma- 

nd heat, pleasure and pain. They come and go, m y 

era; endure them, O Ariuna. contacts, O Ariuna, who 

The man who is not troubled by ^ immortality, 

•eats alike pleasure and pain, who rs wrse, he rs l 
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Of non-being there is no coming to be; of being there is no ceas¬ 
ing to be. The truth about both is seen by the seers of truth. 

Know that by which all this is pervaded is indestructible, and that 
• no one can cause the destruction of this immutable being. ’ 

It is said that (only) these bodies of the eternal embodied soul 
which is indestructible and incomprehensible, are perishable’ 
Therefore fight, O Aijuna! 

He who thinks that this soul is a slayer, and he who thinks that this 

soul is slain; both of them are ignorant. This soul neither slays nor is 
slain. 

It is never born, nor does it die, nor having once been, will it again 
cease to be. It is unborn, eternal, and everlasting. This primeval one 
IS not slain when the body is slain. 

He who knows that it is indestructible and eternal, unborn and un- 
c anging, how can that man slay, O Arjuna, or cause another to slay? 
Just as a man casts off worn-out clothes and takes on others that 

are new, so the embodied soul casts off worn-out bodies and takes 
on others that are new. 

*^*^*^*^ waters do not make it 

wet, nor does wind make it dry. 

HriWi** ’^ncleavable; it cannot be burnt, it can neither be wetted nor 
everlasting ’ °”^‘P''®sent, unchanging and immovable. It is 

knowfno^!^^^ unmanifest, unthinkable and immutable; therefore, 
g I as such, thou shouldst not grieve. (II, 11-25) 

flood is for a pond when there is everywhere a 

standk ^ Vedas for a brahmin who under¬ 

motive be^h^^F^ hast thou a right and never in its fruits. Let not thy 
Fixed in voff^^n a "^hy attachment be to inaction, 

and remainino ^'^na, perform actions, abandoning attachment 

Arjuna. Seek discipline of intelligence, O 

the fruit of action ^gence; pitiful are those whose motive is 

world both good aild evU 2eds '"^hind in this 

is skill in action. ^ strive for yoga, for yoga 

Having disaplined fteir inreliigence and having abandoned the 
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fruit born of their action, the wise are freed from the bondage of birth 
and attain the state that is free from sonow. 

When thy intelligence shall cross the tangle of delusion, then thou 
shalt become indifferent to what shall be heard and to what has been 
heard (in the Veda). 

When thy intelligence, which is now perplexed by tlie Vedic texts, 
shall stand immovable and be fixed in concentration, then shalt thou 
attain yoga. (II, 46-53) 


In this world, O Arjuna, a twofold path has been taught before by 
Me; the path of knowledge (Jnana-yogd) for men of discrimination 
isdihkhyas) and the path of works (.karma-yogd) for men of action 
(yogins). 

Not by abstention from actions does a man gain freedom, and not 
by mere renunciation does he attain perfection. 

No one can remain, even for a moment, without performing some 
action. Everyone is made to act helplessly by the gmas bom of 
prakrti. 

He who controls his organs of acUon, but dwells in his mind on the 
objects of the senses; that man is deluded and is called a hyp^nte. 

But he who controls the senses by the mind, O Ai^una, an , wi 
out attacliment, engages the organs of action in karma yoga, 
excels. 

Perform thy allotted work, for action is superior to i^a^rtion; even 
the maintenance of thy body cannot be accomplishe wi _ 

This world is in bondage to karma, unless karma is pe ^ 
the sake of sacrifice. For the sake of that, O Ai}una, pe 
action free from attachment. (Ill, 3-9) 

There is nothing in the three worlds, O Arjuna, to be 
nor anything unobtained that needs to be obtaine , y 

For if I, unwearied, were not always in action, O Arjuna, m 

everywhere would follow my path (example). destroyed, and 

If I did not perform action, these worids 
I should be the author of confusion and wou Ariuna, so the 

As the Ignotant act with attachment to the 

wise man should act but without attachm . 

order of the world. . . ^ . ignorant who are 

Ut no wise man unsettle the minds of the igno 
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attached to action. Acting with discipline, he should make all action 
attractive. 

All actions are performed by the gunas of prakrti alone. But he 
who is deluded by egoism thinks, “I am the doer.” 

He who knows the true essence of the separation of the soul from 
both the gunas and action, O Arjuna, and that it is the gunas which 
act upon the gunas, he is not attached to action. 

Those who are deluded by the gunas oiprakrti are attached to the 
action of the gunas. But the man who knows the whole should not 
unsettle the ignorant who know only a part. 

Surrendering all actions to Me, with thy consciousness fixed on the 
supreme Self, being free from desire and selfishness, fight freed from 
thy sorrow. (Ill, 22-30) 


Then by what is a man impelled to (commit) sin against his will, as 
if compelled by force, O Krsna? 

The Blessed Lord said: 

This is desire, this is wrath, born of the guna of passion, all- 
devouring and very sinful. Know that this is the enemy here. 

As fire is covered by smoke, as a mirror by dust, and as an embryo 
is enveloped by the womla, so this knowledge is covered by that pas¬ 
sion. 

Knowledge is enveloped, O Arjuna, by this constant enemy of the 
knower, by this insatiable flame of desire. 

The senses, the mind, the understanding are said to be its basis. 
With these it bewilders the embodied soul, covering its knowledge. 

Therefore, O Ai^una, having in the beginning controlled thy sens- 
destroyer of spiritual and practical knowledge. (IHi 


T unborn, although My self is imperishable, although I am 

7 °ra or all beings, yet establishing Myself in My own (material) na- 
being by My own mysterious power imayd). 

^ ^ righteousness and a rising up of un¬ 

righteousness, O Arjuna, I send forth Myself. 

esraWicK of good, for the destruction of evil, for the 

(IV 6-8)*^^”^ ° righteousness, I come into being in age after age. 


T^f inaction? About this even the wise are con- 
thou Shalt elr 
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One must understand the nature of action, and one must under¬ 
stand the nature of wrong action, and one must understand the 
nature of inaction: hard to understand is the way of action. 

He who sees inaction in action and action in inaction, he is wise 
among men; he does all actions harmoniously. 

He whose undertakings are all free from desire and will, whose 
actions are burned up in the fire of knowledge, him the wise call 
learned. 

Having abandoned attachment to the fmits of action, always con¬ 
tent and independent, he does nothing even though he is engaged in 
action. 

Having no desires, with his mind and self controlled, abandoning 
all possessions, performing action with the body alone, he commits 
no sin. 

He who is content with what comes by chance, who has passed 
beyond the pairs of opposites, who is free from jealousy and is 
ferent to success and failure, even when he is acting he is not boun . 

The action of a man who is rid of attachment, who is liberate , 
whose mind is firmly established in knowledge, who performs action 
as a sacrifice, is completely dissolved. (IV, 16-23) 


Even if thou art among sinners the worst sinner of a , ou s i 
cross' over all evil by the boat of knowledge alone. 

As the fire which is kindled makes its fuel into ashes, 


the fire of knowledge makes all actions into ashes. 

There is no purifier in this world equal to wisdom. He w p 

fected in yoga finds it in the self in the course of . 

He who L fahh, who fe inten, or. ic OcnowWge) l>“ 

controlled his senses, obtains knowledge an aving 

goes quickly to the highest peace. ^ . doubting nature 

But the ignorant rhan who is without faith 
perishes. For the doubting self, there is not this world, nor the . 

““rnot bind him who l»s 

has cast away doubt by knowledge, wop 


rhe sword of knowledge, this 
Therefore having cut away, with th to yoga and arise, 

doubt in thy heart that is born of ignorance, resort to y 8 

O Arjuna. (IV. 36-4'2) 
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Arjuna said: 

Thou praisest renunciation of actions, O Krsna, and again (Marmd) 
yoga. Tell me definitely which one of these is the better. 

The Blessed Lord said: 

-Renunciation (of works) and the unselfish performance of works 
ikarma-yogd) both lead to the highest happiness. But of these two 
the unselfish performance of works is better than the renunciation of 
works. 

He who neither hates nor desires should be known as the eternal 
renouncer; free from the pairs of opposites, O Arjuna, he is easily re¬ 
leased from bondage. 

Children, not the wise, speak of renunciation and yoga as separate; 
for he who is well established in one obtains the fruit of both. 

That place which is obtained by the sdrhkhyasvs also gained by the 
yogins. He who sees that sdthkhya and yoga are one, he truly sees. 

Renunciation, O Arjuna, is difficult to attain without yoga. The sage 
who is disciplined in yoga soon goes to Brahman. 

He who is disciplined in yoga and is pure in soul, who is ruler of 
his self, who has conquered his senses, whose self becomes the Self 
of all beings, he is not affected by acting. (V, 1-7) 


The all-pervading Spirit does not take on the sin or good work of 
anyone. Knowledge is enveloped by ignorance; by this creatures are 
bewildered. 


But of those in whom ignorance is destroyed by knowledge, for 
them knowledge illumines the highest Self like the sun. 

-minking on that (highest Self), their self fixed on that, established 
in at, devoted to that, they go to where there is no returning, their 
sins destroyed by knowledge. 

Sages look equally on a brahmin endowed with knowledge and 
ree in& or on a cow, an elephant, and even a dog and an outcaste. 
ore ^r^^dPn is conquered by those whose minds 

Therpfr> * ^ equality. Brahman is spotless and is the same to all. 

Therefore they are established In Brahman. 

tated^whpn^ Ky”— obtaining the pleasant, nor be agi- 

liaenrp fh Unpleasant. UnbewUdered, with firm intel- 

established in Brahman. 

the Self external contacts finds happiness in 

happiness ^ ^ to Brahman, he attains imperishable 
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The enjoyments which are born of contacts with objects are only 
sources of sorrow. These have a beginning and end, O Arjuna; the 
wise man does not rejoice in them. 

He who is able to endure here on earth, even before he is liberat¬ 
ed from the body, the force that springs from desire and anger, he is 
disciplined, he is the happy man. 

He who is happy within, whose joy is within and whose light is 
within; that yogin becomes Brahman and attains to the blLss of 
Brahman. 

The seers whose sins are destroyed, whose dualities (doubts) are 
dispelled, whose selves are disciplined and who rejoice in the wel¬ 
fare of all beings, attain to the bliss of Brahman. 

To these holy men who have destroyed desire and anger, who 
have controlled their minds, who know the Self, the bliss of Brahman 
is near. (V, 15-26) 


Hear, O Arjuna, how, by attaching thy mind to Me, and by prac¬ 
ticing yoga, with reliance upon Me, thou shalt know Me entirely, 
without doubt. 

I will declare to thee in full this wisdom together with knowled^ 
which, when known, nothing more in this world remains to 

known. . . 

Among thousands of men perchance one strives or per ec iot, 

and of those who strive and are successful, perhaps one ows 

in essence. 

This is My divided eightfold nature: earth, water, ire, wm , » 

' mind, intellect and self-consciousness. 

This is My lower nature. Know My other higher nawre, 
which is the life-soul by which this world is supporte . r 

Learn that all beings arise from this higher an ^ 

Mine. I am the origin of the whole world and a so iK , ^ygj^g) is 
Nothing exists higher than Me, O Arjuna. Al 
strung on Me like jewels on a string. OVD, 1-7) 

The foolish think of Me, the unmanifest, as 
into manifestation; not knowing My hig er 

immutable and supreme. j mv cower of illusion. 

I am not revealed to all, being covered y Y inborn and 
This world is deluded and does not recognize Me, the unho 

imperishable. 
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I know beings that are past, that are present and that are yet to be 
O Arjuna, but no one knows Me. 

All beings are born to confusion, O Arjuna, and are deluded by the 
dualities that originate from desire and hatred. 

But those men of virtuous deeds whose sins are ended and who 
are freed from the delusion of opposites, worship Me with steadfast 
resolve. 

Those who strive for liberation from old age and death and have 
taken refuge in Me know Brahman entirely and the Supreme Self and 
all action. 

Tliose who know Me together with My material and divine 
domains and the highest sacrifice; they, of balanced mind, know Me 
even at the time of death. (VII, 24-30) 


From the world of Brahma downwards, all worlds are reborn, O 
Ai^una; but having come to Me, O Arjuna, there is no rebirth. 

They who know that the day of Brahma is of a thousand ages and 
that the night of Brahma is of a thousand ages, they are the persons 
who know what day and night are. 

From the unmanifest, all manifestations come forth at the coming 
of day, and at the coming of night, they dissolve in that same thing, 
called the unmanifest. 

This same multitude of beings, coming forth repeatedly, dissolves 
helplessly in the coming of night, O Arjuna, and comes forth in the 
coming of day. 

But higher than that unmanifest state, there is another unmanifest- 
^ being who does not perish when all beings perish. 

This unmanifested state is called the Indestructible. They call that 

tie ig est goal which, having obtained, they return not. That is My 
highest abode. 

This is the supreme spirit, O Arjuna, obtainable by unswerving 
ed'^(\TIi**i6-^^°^ beings abide and by whom all this is pervad- 


of uncomplaining, this deepest secret 

delivered fZ'tT »hich thou shalt be 

“ghea purl- 

imperishable. ''^17 easy to practice and 
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Men who have no faith in tliis law, O Arjuna, do not attain Me but 
return to the path of ceaseless birth and rebirth. 

By Me, in My unmanifested form, all this world is pervaded. All 
beings rest in Me but I do not rest in them.' 

And yet beings do not rest in Me: behold My divine mystery. My 
Self, which is the source of beings, sustains all beings but does not 
rest in them. 

Just as the great wind, blowing everywhere abides in the ether, so 
all beings abide in Me; know thou that. 

All beings, O Arjuna, enter into My material nature at the end of a 
world cycle, and I send them forth again at the beginning of a new 
cycle. 

Taking hold of My own material nature, I send forth again and 
again all this multitude of beings which are helpless, by the force of 
My material nature. 

Ar\d these actions do not bind Me, O Arjuna; I am seated as one 
who is indifferent, unattached to these actions. 

With Me as supervisor, prakrti sends forth all moving and unmov¬ 
ing things; by this cause, O Arjuna, the world revolves. (IX, 1-10) 

But the great-souled, O Arjuna, who abide in the divine nature, 
worship Me with undeviating mind, knowing Me as the imperishable 
source of all beings. 

Always glorifying Me and striving with steadfast resolve, and 
honoring Me with devotion, they worship Me ever-disciplined. (IX, 
13-14) 

The worshipers of the gods go to the gods; the worshipers of the 
ancestors go to tlie ancestors; sacrificers of the spirits go to the spir¬ 
its; and those who sacrifice to Me come to Me. 

Whoever offers Me a leaf, a flower, a fruit or water with devotion, 

I accept that offering of devotion from the pure in heart. 

Whatever thou doest, whatever thou eatest, whatever thou offer- 
est, whatever thou givest, whatever austerities thou performest, do 
that, O Arjuna, as an offering to Me. 

Thus thou shalt be freed from the bonds of action which produce 
good and evU fruits; disciplined by the yoga of renunciation, thou 
shalt be liberated and come to Me. 

r am equal to all beings, there is none hateful nor dear to Me. But 
those who worship Me with devotion, they are in Me and I am in 
them. 
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Even if a man of very evil conduct worships Me with undivided de¬ 
votion, he too must be considered righteous, for he has resolved 
rightiy. 

Quickly he becomes a righteous self and obtains eternal peace; 0 
Arjuna, know thou that My devotee never perishes. (IX, 25-31) 

Aijuna said: 

As a favor to me Thou hast spoken about the supreme mystery 
called the Self; and by Thy words my delusion is dispelled. 

The origin and dissolution of beings have been heard by me in 
detail from Thee, O Lotus-eyed one, and also Thy imperishable great¬ 
ness. 

As Thou declarest Thyself, so it is, O Supreme Lord. I desire to see 
Thy goldly form, O Purushottama! 

If Thou thinkest that it can be seen by me, O Lord, then reveal Thy 
immortal Self to me, O Lord of Yoga! 

The Blessed Lord said: 

Behold, O Arjuna, My forms, by hundreds and by thousands, 
manifold and divine, of various colors and shapes. 

Behold the Adityas, the Vasus, the Rudras, the two Asvins, and also 
the Maruts. Behold, O Arjuna, many marvels not seen before. 

Behold today the whole world, of moving and unmoving things, 
united in My body, O Arjuna, and whatever else thou desirest to see. 

But thou canst not see Me with thine own eye. I give thee a divine 
eye. Behold My divine yoga. 

Saihjaya said: 

Having spoken' thus, O King, the great Lord of Yoga, Hafi, then 
showed to Arjuna His supreme, divine form; 

^ Of many mouths and eyes, of many marvelous visions, of many 
divine ornaments, of many uplifted weapons; 

Wearing divine garlands and garments with divine perfumes and 
ointments, full of all wonders, radiant, infinite. His face is turned 
everywhere. 

If the light of a thousand suns were to spring forth simultaneously 
in ^ sky, it would be like the light of that great Being. 

There Arjuna beheld the whole world, divided into many parts, al 
united in the body of the God of gods. 

Then filled with amazement, his hair standing erect, Arjuna bowed 
down his head to the God and with hands folded in salutation said: 

Arjuna said: 

I see all the gods in Thy body, O God, and also the various kinds 
of beings: Brahma, the Lord, seated on the lotus seat, and all the 
sages and divine serpents. 
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I see Thee, with many arms, stomachs, mouths, and eyes, every-. 
where infinite in form; I see no end nor middle nor beginning of 
Thee, O Lord of all, O universal form! 

I behold Thee with diadem, club and discus as a mass of light shin¬ 
ing everywhere with the radiance of flaming fire and the sun, difficult 


to regard, beyond all measure. 

Thou art the imperishable, the highest to be known; Thou art the 
final resting place of this universe; Thou art the immortal guardian of 
eternal law; Thou art, I think, the primal spirit. 

I behold Thee without beginning, middle or end, of infinite power, 
of innumerable arms, the moon and sun as Thine eyes. Thy face as a 
shining fire, burning this universe with Thy radiance. 

This space between heaven and earth and all the quarters of the 
sky is pervaded by Thee alone; seeing this Thy wondrous, terrible 


form„the triple world trembles, O great one! 

These hosts of gods enter Thee and some, affrighted, invoke Thee 
with folded hands, and hosts of great seers and perfected ones cry¬ 
ing “Hail!” praise Thee with magnificent hymns. 

The Rudras, the Adityas, the Vasus, the Sadhyas, the ViSvedevas, 
the two Asvins, the Maruts and the Ushmapas, and the hosts of Gand- 
harvas, Yaksas, Asuras, and perfected ones all gaze at Thee in amaze¬ 
ment. 

Seeing Thy great form, of many mouths and eyes, O mighty-arrned 
one, of many arms, thighs and feet, of many bellies, of many terrible 

tusks, the worlds tremble, and so do I. 

Seeing Thee touching the sky and blazing with many colors, wit 
opened mouths and shining enormous eyes, my inmost self is s a - 
en and I find no strength or peace, O Vishnu! 

Seeing Thy mouths, terrible with tusks, like time s devouring ire, 
know not the directions of the sky and I find no security. Have mercy, 

O Lord of gods. Abode of the world! .. u u 

And these sons of Dhrtarastra, aU of them, together with die hosts 
of kings, Bhisma, Drona, and also Karna, together with our c le war 
dors, 

Are rushing into Thy mouths, dreadful with terrible tus s. ome 
are seen with pulverized heads, stuck between Thy tee . 

As the many water currents of rivers race head ong to t e ’ 
so these heroes of the world of men enter into Thy flaming _ 

As moths swiftly enter a blazing fire and peris ere, so 
creatures swiftly enter Thy mouths and perish. 
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Swallowing all the worlds from every side, Thou lickest them up 
with Thy flaming mouths; Thy fierce rays fill the whole world with 
radiance and scorch it, O Vishnu! 

Tell me who. Thou art with so terrible a form! Salutation to Thee 0 
best of gods, be merciful! I wish to know Thee, the primal one; for I 
do not understand Thy ways. 

The Blessed Lord said: 

Time am I, the world destroyer, matured, come forth to subdue the 
worlds here. Even without thee, all the warriors arrayed in the oppos¬ 
ing armies shall cease to be. 

Therefore stand up and win fame. Conquering thy enemies, enjoy 
a prosperous kingdom. By Me they have already been slain. Be thou 
the mere instrument, O Arjuna. 

Slay thou Drona, Bhisma, Jayadratha, Karna, and the other warrior- 
heroes too, who have already been slain by Me. Be not distressed, 
fight! Thou shalt conquer thy enemies in battle. 

Saihjaya said: 

Having heard this utterance of Krsna, Arjuna, trembling and with 
folded hands, saluted Him again, and bowing down fearfully said to 
Krsna in a faltering voice, 

Arjuna said: 

It is right, O Krsna, that the world rejoices and is pleased by Thy 
fame. Ogres flee in terror in all directions, and all the hosts of per¬ 
fected ones bow down before Thee. 

And why should they not prostrate themselves, O Great One, who 
art greater than Brahma, the primal creator? O infinite one! Lord of the 
gods! O refuge of the worlds! Thou art the imperishable; Thou art 
being and non-being, and that which is beyond both. 

Thou art the first of the gods, the primal spirit; Thou art the high¬ 
est treasure-house of this world; Thou art the knower and that which 
IS to be known, and the highest goal. By Thee this universe is per¬ 
vaded, O Thou of infinite form! 

Thou art Vayu and Yama, Agni, Varuna, §a§anka, and PrajSpati, the 

grandsire. Hail, hail to Thee a thousand times; hail, hail to Thee again 
and also again! 

^ ^^ail to Thee on every side, O 

oil’ in power and immeasurable in strength. Thou penetratest 

all and therefore Thou art all. 


f said in rashness from negligence or even froi 

ne^s knowing Thy grea 

ness, caUmg Thee “O Krsria, O Yadava, O Comrade,” 
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And whatever disrespect I showed Thee for the sake of jesting, 
whether at play, on the bed, seated or at meals, whether alone or in 
the company of others, O sinless one, I pray forgiveness from Thee, 
the boundless one. 

Thou art .the father of this moving and unmoving world. Thou art 
the object of its reverence and its greatest teacher. There is nothing 
equal to Thee, how then could anyone in the triple-world surpass 
Thee, O Thou of incomparable power! 

Therefore, bending down and prostrating my body, I ask Thy 
grace; Thou, O Lord, shouldst bear with me as a father to his son, as 
friend with friend, as a lover to his beloved. 

Having seen what was never seen before, I am glad, but my mind 
is distraught with fear. Show me, O Lord, that other form of Thine; O 
Lord of gods, be gracious, O refuge of the world. 

I wish to see Thee as before with Thy crown, mace and disk in 
hand. Be that four-armed form, O tliousand-armed one of universal 


form! 

The Blessed Lord said; 

By My grace, O Aijuna, and through My great power, was shown 
to thee this highest form, full of splendor, universal, infinite, pnmal, 

which no one but thee has seen before. 

Not by the Vedas, by sacrifices or study, not by gifts, nor ntua , nor 
severe austerities can I, in such a form, be seen in the wor o me 

by any other but thee, O Arjuna. 

Be not afraid nor bewildered in seeing this terrible form o 
Without fear and of satisfied mind, behold again my o er orm. 

?atinrr^Vken<oA,iu„a,K„|^«vealedagata®o^^^ 

The Great One, having become again the gracious o , 
him in his fear. 

a^'m this Thy gracious hunun forni, O have 

become composed of mind and restored to my normal nature. 

The Blessed Lord said: . u--. gggn. 

This fom. of Mine which is very ^ ’ 

Even the gods are constantly desiring the sig Vedas, 

In the form that thou hast seen Me. I cannot be seen by the ved 

by austerity, by gift or sacrifice. _ ^ 

Bu, by devotion to Me 

known and seen in essence, and entered mto ,fh 


7 ^ 






The Essential Vedanta: A New Source Book of Advaita Vedanta 

He who does My work, who regards Me as his goal, who is devot¬ 
ed to Me, who is free from, attachment and is free from enmity to all 
beings, he comes to Me, O Arjuna. (XI, complete) 

Arjuna said: 

Those devotees who are always disciplined and honor Thee, and 
those who worship the Imperishable and the Unmanifest—^which of 
these are more learned in yoga? 

The Blessed Lord said: 

Those who, fixing their mind on Me, worship Me with complete 
discipline and with supreme faith, them I consider to be the most 
learned in yoga. 

But those who worship the Imperishable, the Undefinable, the 
Unmanifested, the Omnipresent, the Unthinkable, the Immovable, 
the Unchanging, the Constant, 

And have restrained all their senses, and are equal-minded and re¬ 
joice in the welfare of all beings—they also obtain Me. 

The difficulty of those whose minds are fixed on the Unmanifested 
is much greater; the goal of the Unmanifested is hard for the embod¬ 
ied to attain. 

But those who renounce all actions in Me and are intent on Me, 
who worship with complete discipline and meditate on Me, 

These, whose thoughts are fixed on Me, I quickly lift up from the 
ocean of death and rebirth, O Arjuna. (XII, 1-7) 


The Blessed Lord said: 


This body, O Aquna, is called the field, and he who knows this is 
called the knower of the field by those who know him. 

ow Me as the Knower of the field in all fields, O Arjuna; the 

nowledge of the field and the knower of the field, this I hold to be 
real knowledge. 

Hear from Me briefly what the field is, what its nature is, what its. 

ic o H <^0"^es, who he (the knower of the field) 

IS and what his powers are. 


seers in many ways; in various hymns 

anh^ri ^ ^ well-reasoned and definite words of the 

aphorisms abo.ut Brahman. 

elements, the I-sense, the intellect and also the unmani¬ 
fested, the ten senses and one (the mind) and the five objects of the 
senses; ’ 
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Desire hatred, pleasure, pain, the organism, intelligence and firm¬ 
ness; this, briefly described, is the field together with its modifica¬ 
tions. (XIII, 1—6) _ 

I will declare that which is to be known, by knowmg which one 

gains immortality. It is the beginningless supreme Brahman'who is 

called neither being nor non-being. , j . u 

With his hands and feet everywhere, with eyes, hea<^ and mourns 
on all sides, with his ears everywhere; he dweUs in the world, 

enveloping all, , r r 

Appearing to have the qualities of all the senses, and yet free from 

all the senses; unattached and yet supporting aU; free from the guiias 

and yet enjoying the gunas, . 

It is outside and within aU beings. It is unmoving and moving. It is 

too subde to be known. It is far away and it is also near. 

It is undivided and yet seems to be divided in all beings. It is to be 

known as supporting all beings and as absorbii^ ^ knowl 

It Is also, kis said, the light oflights 
edge, the object of knowledge, and the goal of knowle g , 
ed in the hearts of all. (XHIi 12-17) 

Know that both prakrti and purusa are beginmngle^, and kno 
also that modifications and the gunas are bom o pra • j 

Prakrti is said to be the cause of the generation f 1 ^ 33 . 

agents, and purusa is said to be the cause of the expen 

abiding in prakrti 

prakrti. Attachment to the gunas'is the cause o 

evil wombs. , « witness the con* 

The highest spirit in this body is said to be * 

senter, the supporter, the expenencer, t g 

He who knows the purusa and pra^t ^ 

though in whatever state he may e others by 

Some by meditation see the Se f in yoga of action, 

the yoga of discrimination, and ° ^ others, honor it. 

Yet others, not knowmg this but 8 . jq the scrip- 

and they too cross beyond death through thek devonon 

ture which they have heard. moving, know, O Aijuna, 

Whatever being is born, knower of the field, 

that it (arises) from the union of the 
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He who sees the supreme Lord abiding equally in all beinss nor 
perishing when they perish, he truly sees. (XIII, 19-27) * ’ 

There are two spirits in this world: the perishable and th^ 
imperishable. The . perishable is all beings and the imperishable is 
called Kutastha (the unchanging). 

But there is another, the highest Spirit ipurusottamd) called the 
supreme Self, who, as the imperishable Lord, enters into the three 
worlds and sustains them. 

perishable and am higher even than the im- 
penshable, I am renowned in the world and in the Vedas as the high¬ 
est Spirit. ° 

He who undeluded thus knows Me as the highest Spirit is the 
knower of all; he worships Me with his whole being, O Aiiuna. 

Thus the most secret doctrine has been spoken by Me, O sinless 

ightened about this, one will have true enlightenment 
and will have done his work, O Aijuna. (XV, 16-20) 

Obtains perfection by being devoted to his own proper 
fection intent on his own action finds per- 

whom all beings arise and by whom all 
fection^ ^ proper action, a man attains per- 

of ann^ir dharma, though imperfect, than the dharma 

action nre^r^h ormed. One does not incur sin when doing the 
acton prescribed by one’s own nature. 

it be faul^^ d not abandon his natural-born action, O Arjuna, even if 
Lole ‘ ^"d^^^kings are clouded wi* faults as fire by 

conquered^ unattached everywhere, whose self is 

abandoning sound and*^I^h ‘"^®^^‘8ence, firmly controlling oneself, 
Sion anStod^ sense-objects and throwing aside pas- 

nfind,conslmlyengaged^n‘S controlling speech, body and 
in dispassion; of meditation and taking reftige 
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Freed from egotism, force, arrogance, desire, anger and posses¬ 
sion- unselfish, peaceful—he is fit to become Brahman. 

Having become Brahman, tranquil in the Self, he neither grieves 
nor desires. Regarding all beings as equal, he attains supreme devo¬ 
tion to Me. , j u r 

By devotion he knows Me, what my measure is and what I am 

■ essentially; then, having known Me essentially, he enters forthwith 


into Me. , u Air 

Ever performing all actions, taking refuge in Me, he obtains by My 

grace the eternal, imperishable abode. i 

Renouncing with thy thought all actions to Me, intent on Me, tak¬ 
ing refuge in the yoga of intellect, fix thy mind constanUy on Me. 

If thy mind is on Me, thou shalt, by My grace, cross over all ob¬ 
stacles; but if, from egotism, thou wUt not listen, thou shalt pensh. 

If, centered in egotism, thou thinkest “I will not fight, vain is 

thy resolution; prafert* will compel thee. n Arinna 

That which thou wishest not to do, through delusion. O Aquna 
that thou shalt do helplessly, bound by thine own action bom y 


“X'Lorf abides in ,he hearts of aU Wngs. O 
beings to revolve by His power as if they were mou 

” GO to Hirt. alone for shelter with all ff-° ® 

grace, thou shalt obtain has been declared 

Thus the wisdom, more secret than a i (XVIII, 

to thee by Me. Having considered it fully, do as th 


45-63) 
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The basic guide for all Vedanta thought is known under d^erent 
names, Vedantasutras and Brahmasutras, but its most official name 
is Sanraka-mlmdmsd-sutras. It is from the last name diat we steU 
depart and take the members of the compound backwards: the 
Threads of the Enquiry into That which is embodied. 

In brahministic usage, the word sum has a rather different mean- 
ingtan it acquired alngdte Buddhists. Wifl. dte Utter tt^mea 
general word for a doctrinaire disquisition, sometar^ 
ibie length, in which a body of doctrine was exphcated m M M 

But in its orthodox use the word denotes somatosqutesw 

is It means primarily “thread"—the word is dis J y 

verb to setti. A thread, however, only has a provisio^ 

own, its purpose U to be sewn or woven mto a doth. It is this doth 

out-of-threads that covers the System. knowledge, 

Sutras, whether of Vedanta or of 
aim at the briefest possible exposition o closer. 

Exposition is already saying t^ mu ^ common witti- 

Parsimony of statement is pushed t delight in the saving 

cism has it that an author of sutras ta e g ^j^derstand the phe- 
of a vowel than in the birth of a son. n . ^ education. And 

nomenon of sutias, we must 

here we must once more remm to the ^^^^^^^^upanayarta. In 
A person’s education begins wit is ^ ^ trans- 

return for his pupil’s obedience t ^ p^pd to 

mit to him his complete ®tudition. oroceeds in the greatest 

teacher and of teacher to pupil, u ^^^gded without the aid 
possible personal intima<7- ^en, later, §arhkara loote 

of books; education declmed th . semi-real world and the 

for an illustration of the relauon jhe written word and the 

supreme, he quotes the ® crutch for the scholar, i si^ 

spoken word. The written boo i jjggd be no intermedi- 

of defective learning or failing ggion of erudition and the 

ary for the learned man between the possessio 
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vocal expression of it. Knowledge is verbal, not typographical nnri 
the teacher makes certain that the pupil is word-perfect ’' ™ 
There are two phases in this instruction. In the first phase is trans¬ 
mitted that which is unalterable and must be remembered perfectlv— 
that IS, primarily, if the instruction centers on the Vedas themselves 
those texts of any one Veda in the “branch” of which the dudU is 
born. The pupil’s first task is sravana “listening” and anusravana 
repeating. The second phase is the explication of what now is liter¬ 
ally known. In those forms of education where a system is instructed 

generations of teachers have 
combined to draw from the wealdi of material basic statements 
which, after the formation period of the scholarly discipline is over 
wdl be consolidated by a master into a complete repertory of state- 

rememtereH ‘heir being 

SteD bv Sn li by themselves 

ments general state- 

presuDDOsinB rh^ ^P^cific as by a system of ordered rules, each one 
sumE h! n has no difficulty 

Verbs are almosi^^ terms to the economically elliptic sentences, 
of change that nouns, for it is not processes 

PraclaU? of unalterable fact, 

references to son f ®^tras do need explanation: examples, 

ha^ tXlaTr’ ^^guments which may not 

be — 

that is, for the provide such a System for Vedanta, 

therefore the System staf °f the Veda, the Upanisads. They are 
But, as such the system Enquiry into the Upanisads. 

buc the eecld °wn. The Upeni^ds a. 

essentially sequential crowning part no doubt, but 

fnimdrhsd, the "Second • *^,|b®tefore also known as the uttara- 
the First Part of the Veda Pfosupposing a First Enquiry into 

became a mattef ^of Second Enquiries 

presuppo?r*r • ^ 

mvmdmsdr, we shall follow/ tu ®^®^®tice of the sutras of the first 
Vedanta. "“stom and speak of Mimamsa and 

Mimamsa pretends to deal wirh u- 

sis which explain what our tasks ar^°T?‘u® 

2 re. It therefore deals with acts, that 
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is with ritual acts; but insofar as a rite is taken to mean a recurrent act 
on the part of a human agent who is enjoined upon to perform this 
act by the transcendent authority of Revelation, it is redundant to 
speak of “ritual acts,” for every act is a ri:e or immediately subservient 
to it. Vedanta, however, deals not with rites, but with insight, and the 
canons of Mimamsa might therefore seem irrelevant to it. 
Nonetheless, Vedanta must equally deal with and from sniti, since for 
it, too, does the argument hold that no insight in matters suprasensi- 
ble and therefore metaphysical can be had through our ordinary 
means of knowledge; and hence it, too, must rely on the Vedic texts 
that are self-validating. 

The Brahmasutras open with four lines stating this inevitable 
reliance on sruti: athdto brahma-jijndsd /janmddy asya yatah / 
sdstrayonitvdt / tat tu samanvaydt, “next, therefore, the desire of 
knowing Brahman; from which [derives] the origin, etc. (i.e., exis¬ 
tence and dissolution] of this [universe]; because its [i.e., the knowl¬ 
edge’s] source is scripture; [that Brahman is the cause of the universe,] 
that in fact [follows] from the total agreement [of the statements of 
scripture].” These four sutras not only illustrate how scripture is 
accepted as the source of Vedanta, they also show the highly elliptic 
form of the presentation. 

If indeed all the scriptural statements agree that Brahman is the 
cause, what is a statement^ It is here that the canons of exegesis, 
evolved by Mimamsa, at once come into play. Vedanta takes t em or 
granted. The rule is laid down in MImaihsa: “As long as one single 
purpose is served by a number of words which, if broken up, are 
found wanting and incapable of effecting this purpose these wor^ 
constitute one statement,” which, for this school of thoug > 
injunction to do specific acts. This injunction is incum ent 
individual actively engaged in acts. It is this p^ary ‘ . 

the soul as embodied and involved in acts which rom .. 

given the “soul” in Vedanta a character which it does no 
hold in all Indian thinking, however this entity is , 

Vedanta the soul is agent, the one 

who is therefore also the one who undergoes j j uy 

. The soul as agent and experient is an assumpuon denianded^y me 
Mimamsa .theory of task but productive of profound problems 
faced the later philosophers. _ . ^^nrinle does 

In a way a commentary on the f g'u'Snisads themselves; 

away with the need for a direct study oft f ' jygg directly to 
nevertheless, the major philosophers addres 
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the Upanisads, either in the form of commentaries or by a treatise 
about them. In the Brahmasutras the Chdndogya Upanisad holds 
the central place, followed by the Brhc^ranyaka Upanisad and the 
Taittinya Upanisad. These belong to the oldest stratum ohhe Upani- 
sadic corpus. The next stratum is that of the early metrical Upanisads 
of which the most important ones are the Katha and Svetdsvatara-, 
the latter betrays influences from proto-Samkhya and from growing 
theistic thought. 

Below follows a synopsis of the topics of the Brahmasutras with¬ 
out consideration of the relative fidelity of the individual com¬ 
mentaries. 

The text is divided into four lessons, each with four quarters. Each 
quarter is subdivided into a number of topic sections, which may 
cover a group of sutras, but also a single one. 


1.1.1-31 

TOPIC: I (1). Brahman is the object of the study of Vedanta. 

II (2). Brahman is the origin of the world, 
m (3). The relevance of scripture for the study of Brahman. 

IV (4). All scripture bears upon Brahman. 

^ ^^hmsn as cause is a spiritual entity different from the 

non-spiritual causal prakrti postulated by Sariikhya. 

VI (12-19). The Soul of Bliss of Taittiriya Upanisad (Taitt. Up.) 2. 
5 is Brahman. 

^ Golden Person of Chdndogya Upanisad (Ch. 

(22). So is the Ether mentioned in Ch. Up. 1. 9 as world cause. 

^ Breath discussed in Ch. Up. 1.11. 5. 

YT ^ mentioned in Ch. Up. 3.13. 7. 

fv^ TT N ^ Breath mentioned in Kausitaki Upanisad 

(Kau. Up.) 3. 2. ■ 

1. 2.1-32 

Bialm^ subject of Ch. Up. 3.14 is not the individual soul but 

^P^nisadQ^. Up.) l. 2. 25- 

individuri str" 

Person-in-the-Eye of Ch. Up. 4.15.1 is Brahman, 
e nner Ruler of Brhaddrariyaka Upanisad (Bfh- 


84 


System 


Up.) 3. 7.' 3 is Brahman. 

VI (21-23). The Invisible of Muridaka UpanisadQAu. Up.) 1. 1. 3 
is Brahman. 

VII (24-32). So is the vaisvdnara soul of Ch. Up. 5.11. 6. 

1. 3.1^3 

I (1—7). That on which heaven and earth are woven according to 
Mu. Up. 2. 2. 5 is Brahman. 

II (^9). So is the Muchness of Ch. Up. 7. 23. 

III (10-12). And the Imperishable of Brh. Up. 3. 8. 8. 

IV (13). So is the supreme Person of Prasna Upanisad (Pra. Up.) 

5.5. • ■ 

V-VI (14-21). The Tiny Ether of Ch. Up. 8. 1 is in fact Brahman. 

VII (22—23). The Luminous One of Ka. Up. 2. 5.15 is Brahman. 

VIII (24-25). The Thumb-sized Person of Ka. Up. 2.4.12 is not the 
individual soul but Brahman itself. 

DC (26-33). Miscellaneous discussions starting from the question 
whether gods can know Brahman; the relation of words to their con¬ 
tents. 

X (34-38). Sudras are disqualified for the study of Brahman. 

XI (39). The Breath of Ka. Up. 2. 6. 2 is Brahman. 

XII (40). So is the Light of Ch. Up. 8.12. 3. 

XIII (41). The creative Ether of Ch. Up. 8.14 is really Brahman. 

XTV (42-43). So is the Soul of Knowledge of Brh. Up. 4. 3. 7. 


1. 4. 1-28 

I (1-7). The unmanifest of Ka. Up. 1.3.10-11 is not the unmanifest 
prakrti of Sarhkhya but the subtle and gross body. 

II (8-10). The three-colored Unborn One of Svetdsvatara Upani¬ 
sad (Sve. Up.) 4. 5 is not the Saihkhyan prakrti but the creativeness 
of the Lord. 

III (11-13). The Five Tribes of Five in Brh. Up. 4. 4.17 are not the 
25 principles of Sariikhya. 

rv (14-15). Scripture is not self-contradictory concerning the spiri¬ 
tual Brahman as cause of the world. 

V (16-18). The Maker of Kau. Up. 4.19 is Brahman. 

VI (19-22). The “soul that must be seen” of Brh. Up. 2. 4. 5 is like¬ 
wise Brahman. 

VII (23-27). Brahman is not only the efficient but also the sub¬ 
stantial cause of the world which develops through internal modi-- 
fication. 
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VIII (28). This refutation of Sarhkhya covers other views on the 
origination of the world. 

2. 1. 1-37 

I (1-2). Samkhya may not quote smrti against Vedanta. 

II (3). Neither may Yoga quote its smni against Vedanta. 

III (4-11). Brahman, though spiritual, may well be the cause of the 
non-spiritual world and still not be affected by its qualities when the 
world merges back into Brahman. 

IV (12). The above arguments also hold against Vaisesika. 

V (13). It is not true that this makes Brahman subject to experience 
and thus to karman. 

VI (14-20). The product is nondifferent from its cause. 

VII (21-23). Identity of the soul with Brahman does not make 
Brahman a cause of evil. 

VIII (24-25). Brahman needs no instrumentation for world pro¬ 
duction. 

IX (26-29). Brahman does not entirely become world and remains 
one and undivided. 

X (30-31). Brahman creates without instruments and by its own 
power. 

XI (32-33). Brahman has no motivation in creating the world. 

XII (34-36). As Brahman creates with a view to the souls’ karman 
it cannot be imputed with partiality and cruelty. 

XIII (37). Brahman’s qualities enable it to create the world. 

2. 2.1-45 

I (1-10). Arguments against the Saihkhyans. 

II (11-17). Arguments against the Vaisesikas. 

III (18-27). Arguments against the Buddhist Realists. 

IV (28-32). Arguments against the Buddhist Idealists. 

V (33-36). Arguments against the Jainas. 

VI07-41). Arguments against theists maintaining that God is only 
the erncient cause. 

VU (42-45). Arguments against the Pancaratra. 

2. 3.1-53 

I (1-7). Ether springs from Brahman. 

II (8). Wind from Ether. 

ni (9). Brahman cannot have originated. 

IV-VI (10-12). Fire springs from Wind, Water from Fire, Earth from 
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VII (13). This successive generation is due to Brahman. 

VIII (14). Dissolution takes place in reverse order. 

DC (15). Senses and mind originate and dissolve ^vith the elements. 

X (16). Birth and death apply only to the body. 

XI (17). The individual soul is not created. 

XII (18). The soul is intelligent. 

XIII (19—32). On whether the soul is atomic in size or omnipresent. 

XrV-XV (33-39; 40). The soul is an agent. 

XVI (41-42). This agency is dependent on the supreme soul who 
impels it. 

XVII (43-53). The soul is a portion of the supreme soul, which 
does not mean that Brahman is affected by the qualities of the soul or 
that one soul shares the experiences of others. 


2. 4. 1-22 

I-III (1-4; 5-6; 7). The sensory faculties, the motoric-faculties, and 
the mind spring from Brahman; there are eleven faculties, and they 
are atomic. 

rV-VI (8; 9-12; 13). Breath is derived from Brahman; it is different 
from wind and the faculties, and it is atomic. 

VII-VIII (14-16; 17-19). The faculties are supervised by specific 
deities, and are independent of Breath. 

DC (20-22). Brahman, not the soul, evolves names-and-forms. 

3.1.1-27 

I (1-7). The soul when departing from the body at death is 
enveloped by subtle elements in which the soul’s faculties subsist. 

II (8-11). The souls, having enjoyed the rewards of their good acts 
on the moon, have a remainder of karman left as they return to earth, 
which determines the quality of their rebirth. 

III (12-21). Those who did not sacrifice may also go to the moon, 
others go to hell, of which there are seven varieties. There is a third 
class of heat-bom animals that have no interval between death and 
rebirth. 

IV-VI (22; 23; 24-27). The subde body of the soul when de¬ 
scending from the moon goes through a number of phases, similar 
but not identical with natuial phenomena. This descent is brief. The 
soul at last lies, waiting in plants untU the plants are eaten by a man 
who then impregnates a woman with it. Thus it is reborn. 
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3. 2. l-A\ 

I (1-6). The visions of the dreaming soul are illusions; the soul can¬ 
not create, though it is a portion of the supreme soul, because it is 
limited by its body. 

II (7-8). In dreamless sleep the soul merges with the Brahman in 
the heart. 

III (9). The awakening soul is the one that fell asleep. 

rv (10). On the swoon. 

V (11-21). The fact that the supreme soul sojourns in the individual 
soul does not affect its perfect nature. 

VI (22-30). How the soul can have a double nature, that of the 
supreme and that of the individual soul. 

VII (31-37). On the correct interpretation of passages apparently 
implying the existence of something different from Brahman. 

VIII (38-41). The operations of karman are not self-fructifying; the 
supreme soul allots the rewards. 

3. 3.1-66 

I-II (1-4; 5). On the construction of vidyds (a particular body of 
knowledge). 

III (6-8). On the distinctness of apparently identical vidyds. 

IV (9). On the udgitha-vidyd of Ch. Up. 1.1.1. 

V (10). On the unity of the prdi^a-vidyds. 

VI (11—13). In a meditation on a vidyd the specific qualities of 
Brahman there set forth should be meditated upon, along with the 
qualities of knowledge and bliss. 

(14-15). Ka. Up. 3.10.11 constitutes one vidyd. 

VIII (16-17). On the vidyd of Aitareya Aranyaka 2. 4. 1. 1. 

K (18). On the Discourse of the Faculties. 

X (19). On the Sdndilya-vidyd. 

XI (20-22). On the two distinct vidyds of Brh. Up. 5. 5. 

XII (23). On the Rdndyaniya-vidyd. 

XIII (24). On the distinction of two purusa-vidyds. 

XIV (25). On the exclusion of rhantra and brdhmana passages 
from the contiguous vidyd. 

XV (26).. On the extension of certain passages to others. 

X^^ (27-28). Good and evil acts vanish at once on the soul’s depar¬ 
ture from the body to the world of Brahman. 

XVII (29-30). On the propriety of this view. 

XVIII (31). Those who meditate on the vidyds follow the Course of 
the Gods. 
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XDC ( 32 ). On the possession of a body by those who have knowl¬ 
edge. 

XX (33). Negative qualities of Brahman are part of all meditations. 

XXI (34). Ka. Up. 3.1 and Mu. Up. 3.1 constitute one vidyd. 

XXII (35-36). Brh. Up. 3- 4 and 3. 5 constitute one vidyd. 

XXIII (37). But Aitareya Aranyaka 2. 2. 4. 6 comprise two vidyds. 

XXTV (38). Brh. Up. 5. 4. 5 is a single vidyd. 

XXV (39). Ch. Up. 8.1 and Brh. Up. 4.4. 22 comprise two different 
vidyds. 

XXVI (40-41). On Ch. Up. 5.11 ff. 

XXVII (42). Vidyds mentioned in connection with rites are not part 
of these rites. 

XXVIII (43). The Vayu and Prana of Brh. Up. 1. 5 and Ch. Up. 4. 3 
are to be separated. 

XXTX (44-52). The altars of the Agnirahasya chapters of the Sata- 
patha Brdhmana are not ritual ones, but objects of meditation. 

XXX (53-54). On the body of the one engaged in meditation. 

XXXI (55-56). The udgltha and other meditations apply to all 
sdkhds. 

XXXII (57). The vaisvdnara-vidyd of Ch. Up. 5.11 ff-is a vidyd as 
a whole. 

XXXIII (58). Vidyds about one object but differently qualified are 
different vidyds. 

XXXIV (59). Vidyds having the same reward are optional.. 

XXXV ( 60 ). Vidyds providing for special desires may be accu¬ 
mulated or treated as optional. 

XXXVI -(61-66). This applies also to meditations such as the 
udgltha one and others. 


3- 4.1-52 . . 

I (1-17). Knowledge of Brahman does not subserve rites; it is inde¬ 
pendent. 

II (18-20). This is shown by the pravrdjikas (“hermits”) for whom 
knowledge is prescribed, not ritual. 

III (21-22). Certain vidyds are not mere glorifications but actual 

injunctions. u • t 

IV (23-24). On the other hand, certain legends are not subservient 

to ritual, but glorify the injunctions involved. 

V (25). Thus ascetics need no ritual, only knowledge. ^ _ 

VI (26-27). Yet ritual action encourages the rise of a vidya m one s 
mind. 


89 





Vie Essential Vedanta: A New Source Book ofAdvaila Vedanta 

VII (28-31). Indulgences in matters of purity only apply to emer¬ 
gency cases. 

VIII (32-35). The rites of a particular stage of life are incumbent on 
one who is not an aspirant to release. 

IX (36-39). Those without a life stage through no fault of their own 
are yet entitled to knowledge. 

X (40). The ascetic may not renounce his vow. 

XI (41—42). If he does, he may be expiated. 

XII (43). Or in certain cases excluded. 

XIII (44-46). The udgitha, etc., meditations are incumbent on the 
priests, not the yajamdna (“patron”). 

XTV (47-49). Brh. Up. 3. 5. 1 dictates Silence in addition to 
Childlikeness and Learning. 

XV (50). Childlikeness betokens innocence of mind. 

Xyi (51). A vidyd that produces good fortune fructifies in the pres¬ 
ent life, unless there are karmic obstacles. 

XVII (52). Hence there is no binding rule as to the time of fructifi¬ 
cation. 

4.1. 1-19 

(1~2). The meditation on the Spirit is not once and for all, but is 
to be repeated. 

II (3). The Brahman meditated upon is to be regarded as one’s own 

soul. ° 

III (4). Except for the pratika meditations. 

ly (5). There the pratikas are to be viewed as Brahman, not con- 
tranwise. 

V (6). In the udgitha, etc., meditations, the udgitha, etc., are to be 
viewed as Ae relevant deity, not contrariwise. 

Y~10)- One should sit while meditating, 
ducive and anytime, whenever circumstances are con- 

VIII (12). Until death. 

pa^ev^f ifeanwa obtained knowledge is exempt from 

good karman, when he dies. 

not yet fructified^^”*^^^*^"^ applies to the results of such acts as have 

wnttenSgTSowSg?" 

ncSe^yW;/^^° encourage knowledge which do not 
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XIV (19). Acts that have already fructified must be lived out, then 
the knower merges with Brahman. 

4 . 2 . 1-21 

I-III (1-6). On the knower’s death his faculties merge in mind, 
mind in breath, breath in soul, soul with the subtle elements. 

rv (7). Up to this point the course of one who knows and one who 
does not are the same. 

V (8-11). The dissolution of the subtle body takes place at release, 
not on death. 

VI (12-14). An apparently conflicting passage in fact states that the 
faculties, etc., do not depart from the soul. 

VII-VIII (15-16). The faculties eventually dissolve in Brahman. 

DC (17). The soul of the knower passes into the heart and from 
there into the susumnd charmel, while that of the non-knower pass¬ 
es through a different channel. 

X (18-19). From this susumnd channel it passes by way of a ray to 
the sun, day or night. 

XI (20-21). During the southern course of the sun as well as the 
northern. 


4. 3. 1-16 

I-III (1-3). The way stations on the road to Brahman. 

rv (4-6). These stations include also the psychopomps. 

V (7—16). Discussion of whether the Brahman reached is the effect¬ 
ed Brahman, thus Badari; or the supreme Brahman, thus Jaimini. The 
latter is in the case, while Badarayana further holds that those who 
meditated bn the effected. Brahman as well as on the supreme 
Brahman are both led to Brahman. 


4. 4. 1-21 

I (1-3). The soul does on release merge in its own form. 

II (4). On merging it is inseparate. 

III (5-7). Discussion on whether the spul merges while possess g 
11 divine perfections, thus Jaimini; or solely possessing spin ua i , 
iius Audulomi; Badarayaiia decides with both. 

IV (8-9). The released soul is active in a state of releas 
trerigth of its will alone, and enjoys divine sovereignty. 

V (10-14). It may assume bodies at will. hodies- 

VI (15-16). The soul may animate simultaneously mult p 

he soul retains a general knowledge. 
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VII (17-21). While the Lord is active in world operations the 
released soul shares in his perfection, and no more returns to trans 
migration. 

This necessary summary synopsis does not pretend to bring out 
the original intention of the Sutras, nor even the original number of 
the topics. The later commentators hold such-diverging views about 
both that certainty is impossible to come by. On the whole it is 
psumed that when Samkara and Bhaskara agree on a topic, that view 
is traditionally held. If Bhaskara and Ramanuja agree, and if 
Saihkara’s difference is prompted by his particular division of reality, 
the former view is probably more original. But this list of topics does 
not aim at more than to give the reader at least some table of contents 
of the Brahmasutras. 
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' CULTliRAL BACKGROUND 







chapter 4 

Early History and Cultural Values of Vedanta 


It is one of the distinctive peculiarities of Indian learned traditions 
that it is taken for granted, in a formal way, that the fundamentals of 
each of them are given at the very outset of the history of the disci¬ 
pline and hence that it is the task of successive generations simply to 
restate them and to explicate them. The textual history of the disci¬ 
pline thus takes on the form of a basic text with generations of com¬ 
mentaries written on this basic text and on the preceding 
commentary. 

This textual tradition is a reflection of disciplinary traditions. A 
particular system of thought or of sect or of cult must be based on 
clearly definable predecessors if it is to carry the authority expected. 
In philosophy as well as religion we find a guruparampard, a suc¬ 
cession oi gurus: the siitra is the guru of the commentary. The guru 
is not merely a predecessor in the same field whose views might 
become antiquated and open to revision; he is an ancestor, worthy of 
a veneration inspired by faith. If he had not occurred, the discipline 
would not have existed at all, or the line of transmission would have 
been interrupted and the lineage of learning expired. 

We emphasize the fact that in the Indian context the acquisition of 
knowledge is not looked upon as a gradual discovery of it, but as a 
gradual recovery of it. At the beginning of history stands knowledge, 
complete and available. This knowledge is passed on from genera 
tion to generation through a patient transmission from teac er to 
pupil, and this transmission is founded on faith. Learning, m e 
widest sense of the word, is a network of lifelines that reac es ac 
to the beginning when learning was given. To 
these traditions of learning are “oral” traditions; and this ora ® 
ter is not superseded by the texts that emerge ® 

texts themselves, it is felt, are only part of a tra ooine 

served in its purest form in the oral transmission as ^ ® ^ 

on. No doubt the actual physical perishability o n insfn,rtioti 
has helped to encourage this ancient reliance on manu- 

and retention by memory. The continued existen 
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scripts depended on continuous copying, each manuscript having lit¬ 
tle more than an average lifespan of a couple of centuries. Only that 
was assured perpetuity which was safely ensconced in the memory 
of a master. Although there is, as a matter of fact, a nearly indestruc¬ 
tible textual tradition, it does not supplant the primacy of the oral tra¬ 
dition. 

The Indian teacher has little truck with originality. Ideally, he is the 
encyclopedia of all the erudition of former generations, and it is his 
task to pass on this knowledge to his pupil as it was passed on to him 
by his own master. Only when the transmission is complete does the 
scholar have a right to strike out on his own, with the proud certain¬ 
ty that, if his views after careful probing have been considered useful 
and worthwhile by his fellow-scholars, they will become part of the 
disciplinary erudition of what is forever preserved. Learning there¬ 
fore is highly verbal; the orally acquired disciplinary erudition, which 
in part may also have been laid down in a written manuscript, is fol- 
Ipwed by probing discussions and debates, which add to the erudi¬ 
tion and perhaps to the textual history of the system. 

Such a tradition was, of course, highly vulnerable. The very direct¬ 
ness, from master to pupil, of the education made it vulnerable in two 
respects: the uncertainty of the complete fidelity of the pupil, how¬ 
ever good his faith, and the limitation of the number of pupils. One 
pupil might bend an oral tradition in his new and original way, and 
students that those pupils who more dully repeat- 
e t e original teaching might well find their lines expired in one or 
records were kept, the more original teaching 
wou e ost, apart from incidental survivals in quotations; if records 
were retained, the lesser prestige of them might well discourage later 
sc o ars rom spending the time or the money on the transcription of 

the commenting of them, and they would 
ua y e ost. Tlie limitation of the number of students of any one 
teacher made the continuity of a tradition as uncertain and arbitrary 
as the continuity of a family. 

‘^1 mind when we look at the 
the Rr/ 7 h^^ ° systematic Vedanta, that is, after the compilation of 
between introduce a distinction 

Th^s?r«^^ <^ontinuing Upanisadic tradition. 

UoanisaHc ^ interpretation on the main teachings of the older 
s^T*fonW interpretation no doubt, but not neces- 

diversine k i^ themselves have preserved a record of 

ergmg opinions held by a variety of masters on some crucial prob- 
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lems which are then resolved—^as far as we can judge from the cryp¬ 
tic and elliptic sentences—by a fir.al opinion. Did all aupani§adas 
accept this opinioa’ There might well have been school traditions 
that considered themselves aupam?ada and yet made little or pass¬ 
ing use of the Sutras as a standard work, preferring to deal directly 
with the texts themselves on which the Sutras were based. We must 
keep in mind that in Vedanta the Sutras are not the basic work, as the 
Astadhydyi of Patiini is for Grammar and the Nyaya and VaiSesika 
Sutras for Logic and the Vaisesika system. The basic text is the Upani- 
sad itself. 

It would seem then that prima facie the assumption is justified that 
from the very beginning Vedanta never was a unitary system at all. 
The authority of the Sutras was considerable, but they occasionally 
reneged on their essential task of determination by being too vague 
and obscure about controversial topics. The Upanisads formed a 


small corpus of texts and it was perfectly possible to build a Vedanta 
directly on, for example, the Chdndogya Upanisad. Apparently it was 
such a divergence of opinion and the resulting comparatively lesser 
degree of authority of the Brahmasutras which prevented the emer¬ 
gence of an early authoritative sutra. That basic commentaries must 
have existed, orally or written, is certain. That they did not survive 
must be due to the limitations of their respective audiences. Apart 
from a handful of quotations in later works, our earliest surviving 
commentary on the Sutras is by Sathkara, who lived at least five cen¬ 
turies after the likely date of the Sutras. 

Thus Vedanta as a phUosophy was from the beginning far ntiore 
open than many other systems of orthodoxy. Therefore it w e eK 
than fruitful to enquire which of the later commentaries mos 
fully reflects the teaching of the Sutras, because these 
might well have come out of aupanisada traditions^ at were 
faithfully reflected in the Sutras themselves. Ve ana as a 
implicitly endorses this conclusion by not sta^^g ^ . 

alone, as for insance MImariisa does, but from the Upanisads and the 

Bhagavadgitd as well—there are three departures. 

We have evidence that there were early comm gjossator 
Sutras. The only ones whose quoations survi'^ ^'gmanuia. Other 
quoted- by Sathkara and the Bodhayana quote ^ 
authors from whose works quoations are 8*/®” ^PP ^u^„(iogya and 
commentators on the Upanisads, ^^t nSerlim-' 

Brhaddranyaka, another indication that Ve ® commenatois are 
ited iaelf to the Sutras. The views of the early sutra comm 
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too sparse to permit any conclusions; Ramanuja asserts that 
Bodhayana supports his interpretation, but he does not give evi¬ 
dence. Since this is all we have before Gaudapada, Bhartrhari and 
Samkara, we must conclude that we do «of know the systematic tm- 
dition of the Sutras. 


What this tradition did provide was general knowledge on what 
the Sutras were about; what topics were being discussed where and 
particularly what scriptural evidence was behind the individual 
Sutras. In the expository parts of the Sutras, statements are proved by 
a text to which there is a minimal reference: for example, the crucial 
siitra on the nondifference of the world reads “there is non-differ- 
entness from it, on the strength of the text on Seizing, etc.” This men¬ 
tion of “seizing” would have sufficed in this case to identify the text 
as that of Chandogya Upanisad, chapter 6, but what of the others? 

nd in many cases the Sutras are satisfied with such references as “on 
the strength of the Word,” without indicating which one. Since in 
^nera^ t e commentaries of classical Vedanta accept the topics and 
t e scriptural passages as we first find them in Saihkara’s work, we 
may conclude that //its tradition at least was firm enough not to excite 
any i erence of opinion. This is about all that can be said with cer- 


We concluded that it was less than fruitful to investigate what the 

common in their interpretations of 
5m/imas«/ras in order to arrive at a knowledge of “orig- 
dicrinoi • ITk distinguished scholars have made attempts to 

and relative fidelity of Sarhkara and Ramanuja, 

At Madhva, Nimbarka, and Vallabha. 

of the Sntroc^ ’ ^ conjectural picture of the teaching 

resentative B^darayana without knowing how rep- 

nine of the Vedantic thought around the begin- 

what about Ta'**know what Badarayana thought, 

Atreya, etc, fel- 

Bodhavana Tank ^ y Badarayaria, or what about Upavarsa, 
the true rine of VeH> Dramida? All these are ancient names with 
but must in the ah*r ^^°se teachings are now irrecoverable 

coveries of ancient man ^ ^efficiently complex. Barring new dis- 
ter to confess our in ^ always possible, we do bet- 

andZntd,r4ro^ ,',^ “ '’^tory 5 Vedania precisely 

Che Mahabharata sources as they are available in 

rata, the Bhagavadgttd, and the Puranas, and in the 
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incidental references found in non-Vedantic literature. It is from the 
whole range of Revelation and Recollection that Vedanta can draw 
and has drawn. From this point of view we may say that the lack of 
one precise tradition has enabled the classical Vedanta as a whole to 
become far more representative of all orthodox thought than it oth¬ 
erwise could have achieved. 

It is also clear that the meaning of the word “Vedanta" cannot have 
the same precision in the history of Indian philosophy as such names 
as “Mlmarhsa" and “Logic.” It is a name like “Buddhism,” which com¬ 
bines under one general concern and faith a variety of philosophies. 
The common ground that we are trying to discover is likely to be a 
similar one of faith and concern. 

Whatever else the Mahdbhdrata and the Puranas were intended to 
do, what they did was notice the variety of beliefs and cults of popu¬ 
lar culture and eventually to organize them in the catholic totality 
which we usually call Hinduism. This word is hard to define. 
Hinduism is not a church, nor a theology, nor entirely an agglomera¬ 
tion of popular lore and mores, but something in between. It has two 
foci, social behavior and the worship of Gods. It is Brahministic inso¬ 
far as brahmins have come to be regarded as the guides to this social 
conduct and as the priests of this worship. 

The cardinal texts are written in Sanskrit, which is one of their 
more important features. The history of the use of Sanskrit in the last 
millennium B. C. E and the first millennium C. E. is a complicated 
one. The language is closely related to the more ancient and arcane 
language of the Vedas and even more so to that of the expository por¬ 
tions of Brahmana and Upanisad. 

There developed a popular Sanskrit, the language of the younger 
epic and of the Puranas. This was not a language more easily un er 
stood by the common man then than it is now. It was a superior an 
guage (even if to the purist it was rather inferior) in which the oca 
beliefs, practices, and gods could achieve a universality that ^s ot 
erwise denied them. In a civilization where North and S<)ut were 
separated by a language barrier, Sanskrit served as the bri ge. n a 
land where the loyalties were on a less than subcontinenta sea ® ^ 
limited by region, language, and village dialect. Sans nt permi 
the pa- - in ^ rh,..s mown whole. Among a people dU- 


Jart.to participate in a thus grown whole. Among a 
ferentiated into a large number of castes, the brahmn ® 
only universal class, and the prime instrument o t is c as 
laining its universality and that of its culture was Sans 
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But the bral^in equally participated in the local culture. He wa<? 
bdmgual and therefore bicultural, and could translate the mainstream 
of the large culture in terms of the village and the culture of the ? 

rv mainstream. His own class heritage of sdkha 

(Vedic branch) and sutra had continued to relate him to this lareer 
culture of which he deemed the “Veda” to be the foundation. It wS 
his task to relate his smaller culture to the larger ones. The smaller 
gods themselves became bicultural, and so did the larger ones The 
local god was no other than Visnu, the Visnu grew thereby; and Visnu 

assmed respectability was now 

The brahmin families lived in their communities as it were like set- 
t ers frorn the hrger culture, consciously if not actually separate in 
their conduct. Through this example of it as well as through the end¬ 
less sermomzmg of the Puranas they propagated the good life 
accor ing to the dharma, of which they themselves were the sole 
while Buddhism flourished in the great centers on 

^ epended for patronage, Brahminism kept moving 
across the countryside as Hinduism. 

process these ancient ritual specialists began to become the 
fhpm ° p gods. Though their own dharma-sdstras prohibited 

P^^'^hood for “godlings,” it was hard for reli- 
Sunrfmp^ ftk between a locally supreme god and the 

for these ^ A texts. The litanies they composed in Sanskrit 

mantras anrith ^ convincing language as the ancient 

tions of 'loral gradually and assuredly, the ministra- 

ety inevitability about it and a fine propri- 

tem where^ra^i^^k ^fk^ brahmins and there were brahmins. In a sys- 
to be purer. Ai^ ^ ^ ^ practice, it is always possible 

conscience and rh ^ '^ere the vaidikas, who were the living 
Uve^more striet, There were those who 

guished themsel J *he dictates of the smrtis and distin- 

S SrautS of'o^h'^^^ brahmins who accept- 

pta«L ^ ^^h-if not in theory, certainly in 

interacting consciously Brahminic culture, 

heterodo^Tdtlld Tk to counteract 

major phSophiesof S^'^^ ^hat aU the 

had been aTsaSedIv rk The Gupta culture 

n assassmated by the inroads of the White Huns. The city cul- 
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ture declined with the insecurity of the countrysides and the unsafe¬ 
ty of the roads, and with it declined Buddhism. There was a void of 
philosophical as well as religious leadership, and this, over the next 
four centuries, the South would fill. Some of the forms of leadership 
were traditionally Brahministic, as that of Bhaskara and the back¬ 
ground of Samkara; others such as Ramanuja attempted, with a good¬ 
ly degree of success, to re-ally the resurgent devotionalism with 
Brahminism and in so doing reformed Vedanta; others again, such as 
Madhva, departed from the Vedantic acceptance of the three depar¬ 
tures and gave a completely new reinterpretation of all Vedanta, from 
the Rgveda onward. 

Each of these responses of Vedanta had its own long roots, con¬ 
ceivably as far down as the Upanisads themselves. In all their variety 
and mutual ho.stility they all shared the same Brahministic concern to 
build their system of metaphysics on the rockbed of perennial tradi¬ 
tion and to accommodate the multiple demands of Hinduism. Taken 
together they represented the brahmin thought that asserted itself 
between the waning of Buddhism and the imminent invasion of 
Islam. It was at once a summing up and a new beginning; it looked 
with as great a confidence to the past as it did to the future. 
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Chapter 5 

Common Philosophical Problems 


I 


Before one can appreciate or even understand the solution to a 
philosophical problem, it is necessary to have a clear understanding 
of the problem to which the philosopher’s thought is directed. And, 
as we have recently come to learn in Western philosophy, philo¬ 
sophical problems seldom, if ever, arise from “pure” intellectual con¬ 
cerns—rather they reflect and echo a particular existential situation 
and they seek, however implicidy it may sometimes seem, to amelio¬ 
rate that situation. The existential situadon of a philosopher, like that 
of everyone else, has both historical and personal boundaries. The 
nature of the period and culture in which he lives in terms of their 
values, their state of positive knowledge, their aspirations, and their 
most pressing problems, as well as the nature and kinds of experi¬ 
ence that the philosopher has undergone and assimilated within him¬ 
self, go to form the rnilieu, as it were, in which he thinks. 

This “existentialism,” if you will, is especially true of the Vedanta 
tradition. The philosophers associated with this tradition in its classi¬ 
cal form worked within specific cultural and varied personal bound¬ 
aries. They were committed in the first place, as we have seen, to 
sruti and smrti. Each Vedantic philosopher thus had the task of show¬ 
ing that the Upanisads, the Bhagavadgita, and the BrahmasutrcK 
represent a single consistent system. Vedantic philosophers had, in 
short, the exegetical task of making coherent a wide diversity of 
philosophical-religious materials which they regarded as authorita¬ 
tive.” But together with, or in the process of, showing that these texts 
were consistent and coherent, the Vedantic thinkers had to answer a 
number of strictly philosophical questions. These questions gave rise 
in turn to other issues and being philosophers as well as theolo¬ 
gians” they had to provide answers to or analyses of them. 


1. It is interesting to observe that it is the derivative rather tto 
problems which can properly be phrased in univerral . • r ^ 

could, to be sure, sub^unTe the primary problems “"^er a more umv^l 
expression, but to do this would be to do violence to the spmt and method of Vedanta 
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The first and the most basic problem of Vedanta is- Wiat « ,u 
nature of Brahman? or What kind of reality corresponds to or I 
meant by, the term‘Brahman’?This problem is given to VedaVa bv 
smtt and smtii and is the most basic in the sense that the kind Jf 
answer given to the question will shape and form all other major 
problems and will color or condition the answers given to them 2 
Now although several answers to this question are proffered bv 
Vedanta (by Advaitins. Visistadvaitins, Dvaitins. etc.), the solution! 
can, for our purposes, be reduced to two main forms. The first solu- 
Brahrnan is One, without quality or distinction; that 
Brahman stands for undifferentiated being (nirguna Brahman), for 
“oneness” or “ground” of being. The second answer 
s that Brahman contains within Itself a multiplicity of real attributes, 
that Brahman is “personal”; that “Brahman” stands for a divine being 
Csagu^a Brahman) The first answer is essentially monistic or non 
Sl'f ^ the second is essentially “theistic” or dualistic 

t d). edantic thinkers to be sure combine these answers in var¬ 
ious ways, but still these two stand as the basic alternatives given. 


metaphysical 

the *^.’^‘^‘^^^^*f^®*^tiated, without quality or distinction, then 

we do confronted with the fact that ordinarily 

2^1 f “ conceived. We experience in our 

which we consciousness a world of multiplicity 

is thus orese ^ ^ ^ IT V ^'^‘^^otin of a non-dualistic persuasion 
Ih! mieTr -e faii to realize 

apoear to ° rahman?, or By what process does Brahman 
escaped some" attributes?, or Why has Brahman 

obtains betwef^^n * attention entirely?; (2) What is the relation that 

What ifanvthino world of multiplicity?; and (3) 

wnat, tf anything, is the nature of Brahman’s activity? 

phy and oUier pMtos'opWra/^dUion! differences between Indian philoso- 

versaliiy.” The problemTo^w^ch fh^ philosophical "uni- 

reality?(3s this is phrased innniv™ addresses himself is not What is 

of ^«»/»OT««.5-Thte question .P*Y but What is the nature 

would look in vain for anv ^ Indian and in this case Vedantic (one 

terns, c.g., Nyaya, Vai^esika, Sarnkbya”^ of this question in the other Indian sys- 
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If, on the other hand, Brahman is said to contain within Himself an 
infinite number of attributes, to be a personal being, then a Vedantin 
of this persuasion must answer these questions:^ (1) In what sense is 
Brahman the fundamental reality?; (2) What realities other than 
Brahman- have to be acknowledged?; (3) What is His relation to 
these?; and (4) How, or from what cause, motive, purpose, does 
Brahman manifest Itself to man? 

The metaphysical or ontological questions which follow from 
these basic problems may be stated, and in universal philosophical 
terms, as: 

1. What kinds and/or levels of being present themselves in human 
experience? 

2. Do various orders of being arrange themselves in a hierarchy? If 
so, by what criterion? 

3. What is the nature of time, space, and causation? 

These questions arise in the context of the Vedantin’s bringing 
Brahman and the world together in his thought. The real question 
that he is asking is: What is the nature of the world which makes 
Brahman or Brahman-experience possible? And it is interesting to 
note the presuppositions that are operative in the question; namely, 
that experience of Brahman is possible (by which is meant direa 
intuitive identity or unity) and that there is such a thing as the “world” 
which stands in need of explanation in relation to Brahman. 


META-PSYCHOLOGICAL 


For some Vedantic systems (viz., Advaita), another way of raising 
the question about the nature of Brahman is to ask about the Self; and 
in any event an inquiry into the nature of selfhood is of central impor¬ 
tance to Vedanta, as it is to all systems of philosophy. In the conte« 
of sruti, the question is raised by the Vedantin in this way: What ist e 
status of the self in relation to Brahman? 

If Brahman is One, it follows that the self, if it is to be admitted at 
all, is not-different from Brahman. These questions must then be 


3. These are among the classical “theistic” problems in 

though, a special form in Vedanta in terms of the manner in w ^ ^^ 

Vedanta by §ruti. For example, Sruti iiwists that Brahma^ t e .. 

the efficient cause of the world, and this quite clearly introdu 

is absent, for tlie most part, in the Judaeo-Christian theistic ira i 
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answered: (1) By what process does our individual self and other 
selves appear to us in our experience?; (2) How do the empirical 
dimensions or aspects of selfhood relate to the Self which is identical 
with Brahman?; and (3) Is the individual self, the fiva, one or many? 

If Brahman contains many real attributes, and hence is not un¬ 
differentiated, then it follows that individual selfhood is not in 
essence identical with Brahman. These questions then stand in need 
of answers: (1) Is the relation that obtains between the self and 
Brahman one of complete separation, of one-sided dependence, or 
of mutual dependence?; (2) What are the relationships between the 
physical and non-material or spiritual dimensions of the individual 
human being?; and (3) Is the spiritual dimension or quality of self¬ 
hood infinite and eternal?, and, If so, what is the principle of individ¬ 
uation? 

Some of the specific meta-psychological problems which arise 
from these basic problems are: 

1. What is the nature of consciousness? 

2. How are the different empirical dimensions of selfhood func¬ 
tionally related to each other? 


EPISTEMOLOGICAL 

Once- the concept of Brahman is put forward (in whatever form) 
the Vedantic philosopher is confronted with this formidable problem, 
How may Brahman be known? 

If Brahman is One, then by definition it is “unknowable” by the 
usual means of conceptual or perceptual knowing. The Vedantin 
Who affirms this “unknowableness” of Brahman is then presented 
wi ese questions: (1) What'is the non-rational or supra-rational 
J^ans of Wledge by which Brahman or the Self is known?; (2) 
Ho d ^ ^ proper doinain of reason?; and (3) How 

fnrmc ® Understanding of Brahman relate to otlier 

Tf knowing or kinds of human knowledge? 

what u then these questions arise: (1) By 

does thi« ^ fueling can Brahman be known?; (2) How 

strative an!?° ^ rneans of knowledge relate to ordinary demon- 
be relied knowing?; and (3) To what extent can reason 

Brahman 
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The epistemological questions which further arise from these sets 
of problems are: 

1. What is the means by which knowledge is validated?, or What is 
truth? 

2. How are perception, inference, etc., justified as valid means of 
knowledge? 

3. What is the nature of error? 


AXIOLOGICAL 


Even if a Vedantin successfully answered all these various meta¬ 
physical, meta-psychological, and epistemological questions, there 
still would remain for him the practical question of how man may 
rea'lize Brahman as the highest value in his own experience, ^ruti 
puts forward the goal of moksa, of freedom or release from all 
bondage, as the highest aim of life. The Vedantin must answer, then, 
this last major question (which is experientially prior to all other con¬ 
cerns): How may man obtain moksa? 

If Brahman is One, then: (1) How can any act or effort of man lead 
to its realization?; and (2) Does the self who realizes Brahman attain 
complete release while living with his body in the world? ^ ^ ^ 

If Brahman contains attributes, then: (1) How is individuality 
retained in moksal-, and (2) Why does “evil” or “ignorance” exist in 

the world at all? . u k 

The axiological or ethical questions which arise from these prob¬ 
lems are: 


1. Is moral behavior a necessary and/or sufficient condition for 

man’s obtaining a supreme value? ^ 

2. What obligations, if any, are imposed upon one m ® 

personal or social relationships by the realization o a ig _ 

3. What is the source, the nature, and validity of man s mora j g- 
ments? 

In sum, Vedanta may be defined on its philosophiral sWe 
tradition in Indian thought which ted these J ‘ • 

chological, epistemological, and axiological pro 
concern, tte various Vedandc solutions to th^ 
the different experiences and values of the mdtvtdual %dannc 
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phUosopher; the problems themselves, however, were common oro 
erty and were generated in a specific historical/cultural context. ^ 
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Criticisms of Rival Systems 


Vedanta developed its philosophical doctrines, its answers to the 
problems outlined above, in close relationship with other Indian 
philosophical systems and religious traditions, both “ortliodox” and 
“heterodox.” The various Vedantic schools attack these rival systems 
in a powerful way but they also freely borrow from these systems 
when it suits their purpose. Much of the cosmological and epistemo¬ 
logical doctrine of Vedanta, as it pertains to an explanation of the 
world, is taken from the Sarhkhya and Nyaya systetns, and much of 
the exegetical methodology used by Vedanta, as noted previously, is 
taken over from Mimarhsa. Rather than rejecting the rival systems in 
toto Vedanta adopts many of their ideas and subordinates them to 
Vedantic principles. In the larger historical context, then, it might be 
said that Vedanta did not so much demolish its rivals as it swallowed 


them up.^ 

It is impossible to know just when or by whom the Vedantic argu¬ 
ments against the basic metaphysical principles of the rival systems 
were first formulated. By the time of Sarhkara many of these aigu 
ments, it is believed, were set in the form in which we now ave 
them. Sarhkara, in this account, introduces certain o^gina e emerits 
into the arguments while accepting a line of attack which ha a rea y 
been worked out.^ In any event, the dialectical interp ay etween 
Vedanta and the other Indian systems, as it has come own to us, 
does take place in a kind of non-historical settirig. a 
each system as though it were a living intellectual force . 

fact many of the systems were no longer active in t e m 
milieu of his time. 


1. This does not mean that after Sarhkara Indian philosop y offered counter 

Vedanta. Several schools maintained (5ee for example 

arguments to the Vedantic criticisms of their .'h by the Sarhkhya 

Sqtnkhyapravacanasutra, 1,150-152, for the aigume 

system against Vedanta.) R.„l,lhists" Philosophy 

2. See Daniel H.H. Ingalls, “Saihkara’sAtgurneritsAgaitw he • 

East a,Id W%s/, vol. 3. no. 4 (Honolulu: University of Hawaii 
291-306. 
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To give the reader a sense of the interplay between the InH- 
schools of philosophy and to get a clearer idea of what Vedantir 
thinkers hold in common, we have selected a rather large ooition nf 
Saihkara’s Brahmasutrabhdsya> wherein he attacks rival non 
Vedantic schools. For the most part he sums up the doctrines of his 
rivals in a fair and objective way, and the arguments which he brings 
to bear against them are accepted by and large by later Vedantic 
thinkers whether they be followers of his or another’s system of 

The source material is from The Veddnta-Sutras: with the Com¬ 
mentary by Sankardcarya, translated by George Thibauf, The Sacred 
Books of the East, vols. 34 and 38, edited by F. Max Muller (Oxford: 
The Clarendon Press, 1890,1896). 


SAMKHYA 

c- following the Sutras which Samkara attacks is the 

T ^ u u oldest and most important systems of 

lan (^g t. According to tradition it was formulated by one 
pila in the seventh century B. C. E. The oldest text which is avail- 
e on the Samkhya, however, is the Sdmkhya-Kdrikd of Ilvara- 
^bout the third century C.E.'^ The importance of the 

its theory of cosmic evo- 
incoT^ evolution is generally accepted by (i.e., is 

itualL^retlton.^^"^^"^’ metaphysical basis or its spir- 

ofln^^m^ the Samkhya, the evolution of the world is the result 
called etween two primal and irreducible principles 

S^ P^iticiple of “consciousness,” 
na ity, and is defined as wholly passive in essence. 

Br«/jw<Kij/nwin AeAdvaiti^sdi^ of Saihkara’s commentary on the 

to KapUa bw now once zscnb&i 

Vacaspati’s Tattvakaumudi in the fourteenth century. 

and Viiflanahh l ^^'^^y^-^^rikd-bhdfya, Aniruddha’s 

the basic primary literature A. R * ^^^y^^Pmvacanabhdfya are also part of 

veisity Press, 1918) is a o^d pvrf • (London: Oxford Uni- 

Indian systems of thought *P°siuon of the Sarhkhya in its relations to other 
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Prakrti is the principle of “physical nature,” “matter,” “unconscious 
force,” and is regarded as the seat of all activity.5 In its primitive or 
original state prakrti is said to be in a state of perfect equilibrium. Its 
constituent elements or “strands,” the gunasol sattva (“dynamic bal¬ 
ance,” “goodness”), rajas (“turbulent action,” “passion”), and tamos 
(“inertness,” “lethargy,” “darkness”), are held in a static balance or 
equipoise. This balance gets upset by the “proximity” of purusa to 
prakrti and an evolution of the universe is set in motion, with prakrti 
being its material cause. The evolution thus is basically an emanation 
of the universe from prakrti-, it is a transformation of a primordial 
material principle into a universe of gross and subtle objects—the 
causal theory explaining it being known as parindmavada, the the¬ 
ory of the transformation of a cause into its effect.^ Evolution takes 
place, according to the Sarhkhya, for the “sake of the spirit”; for the 
enjoyment of the purusa, and for its eventual return to a state of pure 
isolation. 

The first evolvement of prakrti is called mahatot buddhi, the prin¬ 
ciple of intellect. From this the ahamkdra or principle of indi¬ 
viduation evolves, and from this, under the influence of the gum of 
sattva, the sense mind imanas), the five organs of perception ibud- 
dhlndriyas'. taste, smell, touch, seeing, hearing), and the five organs 
of action ikarmendriyas-. tongue, feet, hands, the ejective, an gen 
erative organs) evolve. This is followed by the five su e e emen 
{.tanmatras. the essences of sound, touch, color, taste, an sme <»n 
ceived of as fine or subtle material principles) an e lye ^o 
ments ibhiitas-. earth, water, fire, air, ether) w ic i 

predominance of the guna of tamos. We have, en, as 
categories of the Sarhkhya evolutionary schema. 

5. exb,«,« of 

as (1) the finite objects of the universe must ^ujprts oossess certain similar 
because of their very finitude, and (2) all indivi ^ ^ is intelligible 

characteristics (e.g., their being subject to %rrikhya-Kdrika, XV). The 

only when they are referred to a common sour experience is unintel- 

existence of the purusa is also aigued on g^oun objects exist for the 

ligible without a coordinating consciousness; ^ ^ spiritual experience in 

use of a spiritual principle; and (3) there is a ten ^ . principle in those beings 

beings arid this p^resupposes* the existence of a spmiual pnn p 

Ubid,y XVII). fheorv of causation known zs 

6. Parixidmavdda is one form of the more ^ (material) cause and is 

satkaryavada—^e theory that the effect is pr j. radic^ly different from 
not, therefore, something which, ontologically speaKmg, 

its cause. 
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puaisa prakrti 
mahat or buddhi 

I 

aharhkara 


I T ----1 

manas buddhlndriyas karmendriyas tanmatras 

(sense-organs) (organs of action) (subtle elements) 

I 

bhutas 

(gross elements) 

Once evolution takes place the principle of spirit, purusa be- 

eySved^fom^Th^"'^ "'P in prakni in its 

reeain ire • V ^ Saiiikhya, is for the purusa to 

pln?sX I ■ ''"‘If ’ omniscience and bliss. 

St^fThr' inprakni^nd forgets its tme 
and u thepunisa limited by its body 

selPs ^ proper knowledge of prakrti and the 

He areuee fi ct tu Samkhya system takes several forms. 

Srunt ^^^^Sement ofth^, world in all its subtle intri¬ 

nature Cbrahrti rh ^ assumption that a non-intelligent primal 
A Durelv nani rV ^ P^<^ha‘m as it is also called) is its sole cause, 
unable to nrew'^ rnaterialistic account of the physical world is 
us ^us^bmfr" ' explanation of the worid It might give 

And the same ann^^”"°^ give us “reasons" for the order of the world. 

the world is produS/S°/^*f? 'o the activity by which 

from the non inr^li- efficient cause of an action never arises 

^e.g.. the pot). 

potter) which lets upo*?thVnlv^^ intelligent agent (e.g., the 

modification and give rise to^^n undergo 

spontaneous activity Fiirfh<» ^ ^ universe through its own 
of Samkhyaii prindples^hat 'die maintain on the basis 

some purpose for wh*>tv. evolution of prakrti is guided by 

or for the release of the^L^« 1°" enjoyment 

tradictory and imnfwciKi ^ turns out to be self-con- 

•Samkhyan assertion thai-^ ° attainment, ^arhkara also criticizes the 

the upsetting of the 
gurtas that constitute prakrti. If one denies 
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the existence of an external principle acting upon prakrti, as the 
Sariikhya does, and at the same time maintains the absolute inde¬ 
pendence of the gunas from each other, then it is impossible to show 
how evolution can commence. 

Thus, the main line of Samkara s attack against the Sariikhya sys¬ 
tem is that the cause of evolution is incomprehensible without a con¬ 
scious, controlling agent, that primal nature could never by itself give 
rise to, or provide a purpose for, the intricate complexity of the 
world. The Vedanta argument against the Sariikhya is essentially a 
"theistic” criticism of a naturalistic world view. Although, as we will 
see later, Samkara rejects the ultimacy of any theistic position, he is 
appealing to such a position in his critique of the Sariikhya. 


Although it is the object of this [Vedantic] system to define the true 
meaning of the Vedanta-texts and not, like the science of Logic, to 
establish or refute some tenet by mere ratiocination, still it is incum¬ 
bent on thorough students of the Vedanta to refute the Sariikhya and 
other systems which are obstacles in the way of perfect knowledge.... 

... For there is some danger of men of inferior intelligence looking 
upon the Sariikhya and similar systems as requisite for perfect 
knowledge, because those systems have a weighty appearance, have 
been adopted by authoritative persons, and profess to lead to perfect 
knowledge. Such people might therefore think that those systems 
with their abstruse arguments were propounded by omniscient 
sage^, and might on that account have faith in them. For this reason 
we must endeavor to demonstrate their intrinsic worthlessness.... 

The Saiiikhyas, to make a beginning with them, aigue as follows. 
Just as jars, dishes, arid other products which possess the common qual¬ 
ity of consisting of clay are seen to have for Aeir cause clay in genera^ 
so we must suppose that all the outward and inward (i.e. inanimate and 
animate) effects which are endowed with the characteristics of p en¬ 
tire, pain, and dullness [the three gunas— sattva, rajas, tama^ ve ot 
their causes pleasure, pain and dullness in general. Pleasure, pam, ^ 
dullness in their generality together constitute the threefo pra • 
This pradhdna which is non-intelligent evolves itself spontaneous 
into multiform modifications, in order thus to effect c 

enjoyment, release, and so on) of the Intelligent soul. e e:a 

the pradhdna is to be inferred from other circumstances a 
the limitation of all effects and the like. base 

Against this doctrine we aigue as follows.—If you a 
your theory on parallel instances [analogies] merely, P 
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that a non-intelligent thing which, without being guided by an intel¬ 
ligent being, spontaneously produces effects capable of subserving 
the purposes of some particular person is nowhere observed in the 
world. We rather observe that houses, palaces, couches, pleasure- 
grounds and the like—things which according to circumstances are 
conducive to the obtainment of pleasure or the avoidance of pain- 
are made by workmen endowed with intelligence. Now look at this 
entire world which appears, on the one hand, as external (i.e. inani¬ 
mate) in the form of earth and the other elements enabling (the souls) 
to enjoy the fruits of their various actions, and, on the other hand, as 
animate, in the form of bodies which belong to the different classes 
of beings, possess a definite arrangement of organs, and are therefore 
capable of constituting the abodes of fruition; look, we say, at this 
world, of which the most ingenious workmen cannot even form a 
conception in their minds, and then say if a non-intelligent principle 
like the pradhdna is able to fashion it!... (II, 2, 1) 

Leaving the arrangement of the world, we now pass on to the 
activity by which it is produced.—^The three gunas, passing out of the 
state of equipoise and entering into the condition of mutual subordi¬ 
nation and superordination, originate activities tending towards the 
production of particular effects.—Now these activities also cannot be 
ascribed to a non-intelligent pradhdna left to itself, as no such activ¬ 
ity is seen in clay and similar substances, or in chariots and the like. 
For we observe that clay and the like, and chariots—^which are in 
their own nature non-intelligent—enter on activities tending towards 
particular effects only when they are acted upon by intelligent beings 
such as potters, &c. in the one case, and horses and the like in the 
other case. From what is seen we determine what is not seen. Hence 
a non-intelligent cause of the world is not to be inferred because, on 
that hypothesis, the activity without which the world cannot be pro¬ 
duced would be impossible [unintelligible]. 

But, the Samkhya rejoins, we do likewise not observe activity on 
the part of mere intelligent beings.—True; we however see activity 
on the part of non-intelligent things such as chariots and the like 
^ conjunction with intelligent beings.—But, the 

am ya again objects, we never actually observe activity on the part 
o an mtelligent being even when in conjunction with a non-intelli* 
gent ihmg.—Very well; the question then arises: Does the activity 
elong to that in which it is actually observed (as the Samkhya says) 
or o that on account of the conjunction with which it is observed (as 
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the Vedantin avers)?—We must, the Sarhkhya replies, attribute activi¬ 
ty to that in which it is actually seen, since both (i.e. the activity and 
its abode) are matter of observation. A mere intelligent being, on the 
other hand, is never observed as the abode of activity while a chari¬ 
ot is. The existence of an intelligent Self joined to a body and so on 
which are the abode of activity can be established (by inference) 
only; the inference being based on the difference obser\'ed between 
living bodies and mere non-intelligent things, such as chariots and 
the like. For this very reason, viz. that intelligence is observed only 
where a body is observed while it is never seen without a body, the 
Materialists consider intelligence to be a mere attribute of the body.— 
Hence activity belongs only to what is non-intelligent. 

To all this we—the Vedantins—make the following reply.—We do 
not mean to say that activity does not belong to those non-intelligent 
things in which it is observed; it does indeed belong to them; but it 
results from'an intelligent principle, because it exists when the latter 
is present and does not exist when the latter is absent. Just as the 
effects of burning and shining, which have their abode in wood and 
similar material, are indeed not observed when there is mere fire (i.e. 
are not due to mere fire; as mere fire, i.e. fire without wood, &c., does 
not exist), but at the same time result from fire only as they are seen 
when fire is present and are not seen when fire is absent; so, as the 
Materialists also admit, only intelligent bodies are observed to be the 
movers of chariots and other non-intelligent things. The motive 
power of intelligence is therefore incontrovertible.... (II, 2, 2) 


The tliree gunas of the Sarhkhyas when in a state of equipoise 
form the pradhana. Beyond the pradhana there exists no external 
principle which could either impel the pradhana to activity or 
restrain it from activity. The soul ipurusd), as we know, is indifferem, 
neither moves to—nor restrains from—action. As therefore ihepra 
hana stands in no relation, it is impossible to see why it should some 
times modify itself into the great principle (.mahai) and sometimes 
not.... (II, 2, 4) 


Let this be (the Sariikhya resumes). Just as grass, ' ' 

independently of any other instrumental cause transform ’ 

by their own nature, into milk; so we assume, the pra 
transforms itself into the great principle, and so on. ’! ^ c 
how we know that grass transfonns itself indepen f ” ^ 
instrumental cause; we reply, “Because no such cause i 
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For if we did perceive some such cause, we certainly should apply it 
to grass, &c. according to our liking, and thereby produce milk. But 
as a matter of fact we do no such tiling. Hence the transformation of 
grass and the like must be considered to be due to its own nature 
merely; and we may infer therefrom that the transformation of the 
pradhdna is of the same kind. 

To this we make the following reply.—^The transformation of the 
pradhdna might be ascribed to its own nature merely if we really 
could admit that grass modifies itself in the manner stated by you; but 
we are unable to admit that, since another instrumental cause is 
observed. How? “Because it does not exist elsewhere.” For grass 
becomes milk only when it is eaten by a cow or some other female 
animal, not if it is left either uneaten or is eaten by a bull. If the trans¬ 
formation had no special cause, grass would become milk even on 
other conditions than that of entering a cow’s body. Nor would the 
circumstance of men not being able to produce milk according to 
their liking prove that there is no instrumental cause; for while some 
effects can be produced by men, others result from divine action 
only. The fact, however, is that men also are able, by applying a 
means in their power, to. produce milk from grass and herbs; for 
when they wish to produce a more abundant supply of milk they 
feed the cow more plentifully and thus obtain more milk from her.— 
For these reasons the spontaneous modification of the pradhdna 
cannot be proved from the instance of grass and the like. (11, 2, 5) 

Even if we, accommodating ourselves to your (the Saihkhya’s) be¬ 
lief, should admit what has been disproved in the preceding Sutra, 
viz. that the pradhdna is spontaneously active, still your opinion 
would lie open to an objection “on account of the absence of a pur¬ 
pose. For if the spontaneous activity of the pradhdna has, as you 
say, no reference to anything else, it will have no reference not only 
to any aiding principle, but also to any purpose or motive, and con¬ 
sequently your doctrine that the pradhdna is active in order to effect 
the purpose of man will become untenable. If you reply that the 
pradhdna does not indeed regard any aiding principle, but does 
regard a purpose, we remark that in that case we must distinguish 
etween the different possible purposes, viz. either enjoyment (on 
t e part of the soul), or final release, or both. If enjoyment, what 
enjoyment, we ask, can belong to the soul which is naturally inca- 
pa e o any accretion (of pleasure or pain)? Moreover, there would 
in that case be no opportunity for release.—If release, then the activ- 
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ity of the pratlhdna would be purposeless, as even antecedently to it 
the soul is in the state of release; moreover, there would then be no 
occasion for the perception of sounds, &c.—If both, then, on account 
of the infinite number of the objects of pradhdna to be enjoyed (by 
the soul), there would be no opportunity for final release. Nor can the 
satisfaction of a desire be considered as the purpose of the activity of 
the pradhdna-, for neither the non-intelligent pradhdna nor the 
essentially pure soul can feel any desire.—If, finally, you should 
assume the pradhdna to be active, because otherwise the power of 
sight (belonging to the soul on account of its intelligent nature) and 
the creative power (belonging to the pradhdna) would be purpose¬ 
less; it would follow that, as the creative power of the pradhdna does 
not cease at any time any more than the soul’s power of sight does, 
the apparent world would never come to an end, so that no final 
release of the soul could take place.—^It is, therefore, impossible to 
maintain that the pradhdna enters on its activity for the purposes of 
the soul. (II, 2, 6) 


Well then—the Sarnkhya resumes, endeavoring to defend his posi¬ 
tion by parallel instances—let us say that, as some lame man devoid 
of the power of motion, but possessing the power of sight, having 
mounted the back of a blind man who is able to move but not to see, 
makes the latter move; or as the magnet not moving itself, moves the 
iron, so the soul moves the pradhdna. —Thus also, we reply, you do 
not free your doctrine from all shortcomings; for this your new posi¬ 
tion involves an abandonment of your old position, according to 
which the pradhdna is moving of itself, and the (indifferent, inactive) 
soul possesses no moving power. And how should the indifferent 
soul move the pradhdncS A man, although lame, may make a 
man move by means of words and the like; but the soul whic is 
devoid of action and qualities cannot possibly put forth any moving 
energy. Nor can it be said that it moves the pradhdna by its mere 
proximity as the magnet moves the iron; for from the permanency o 
proximity (of soul and pradhdna) a permanency of . 

follow. The proximity of the magnet, on the other han (to e ^n , 
is not permanent, but depends on a certain activity an ® 
nient of the magnet in a certain position; hence the _ 

the magnet do not supply really parallel instances. . Keing 

then being non-intelligent and the soul indifferent, an r 

no third principle to connect them, there can be no conne 
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two. If we attempted to establish a connection on the ground of capa¬ 
bility (of being seen on the part of the pradhdna, of seeing on the 
part of the soul), the permanency of such capability would imply the 
impossibility of final release.... (II, 2, 7) 

For the following reason also activity on the part of the pradhdna 
is not possible.—^The condition of the pradhdna consists in the three 
gunas, viz. goodness, passion, and darkness, abiding in themselves 
in a state of equipoise without standing to one another in the relation 
of mutual superiority or inferiority. In that state the gimas cannot 
possibly enter into the relation of mutual subserviency because there¬ 
by they would forfeit their essential characteristic, viz. absolute inde¬ 
pendence. And as there exists no extraneous principle to stir up the 
gunas, \he production of the great principle and the other'effects— 
which would require for its operative cause a non-balanced state of 
the guijas —is impossible. (II, 2, 8) 

But—the Samkhya resumes—^we draw another inference, so as to 
leave no room for the objection just stated. We do not acknowledge 
the gunas to be characterized by absolute irrelativity and unchange¬ 
ableness, since there is no proof for such an assumption. We rather 
infer the characteristics of the gunas from those of their effects, pre¬ 
suming that their nature must be such as to render the production of 
the effects possible. Now the gunas zre. admitted to be of an unsteady 
nature; hence the themselves are able to enter into the relation 
of mutual inequality, even while they are in a state of equipoise. 

Even in that case, we reply, the objections stated above which 
were founded on the impossibility of an orderly arrangement of the 
world, &c., remain in force on account of the pradhdna being devoid 
of the power of intelligence. And if (to escape those objections) the 
Samkhya should infer (from the orderly arrangement of the world, 
&c.), that the primal cause is intelligent, he would cease to be an 
antagonist, since the doctrine that there'is one intelligent cause of this 
multiform world vyould be nothing else but the Vedantic doctrine of 
Brahman.—Moreover, if the gunas capable of entering into the 

re ation of mutual inequality even while in the state of equipoise, one 
oI two things would happeh; they would either not be in the condi- 
on account of the absence of an operative cause; or 
e se, i t ey were in that condition, they would always remain in it; 
the absence of an operative cause being a non-changing circum- 
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stance. And thus the doctrine would be open to the objecUon stated 
before. (II, 2, 9) 


VAISESIKA 


The next system which the Sutras and Saihkara criticize is the 
Vaisesika. The main text of this school is the Vaisesika Siitra which 
was compiled in the first century C. E. and is ascribed to one 
Kanada.^ The Vaisesika is a realistic and pluralistic system of cosmol¬ 
ogy and physics. It emphasizes an “atomic” theory of matter and a 
classification of all objects in the universe into six categories 
ipaclarthas). The categories are substance idravyd), quality (guna), 
activity (karma), generality isdmdnya), particularity (visesa), and 
inherence isamavdya).^ All objects of experience appear to us in 
these categories and these objects are “real”—^the categories are fea¬ 
tures of the world as well as of thought. 

A substance (dravya) is defined as a basic substratum which sup¬ 
ports qualities. Nine substances are distinguished: earth iprthivi), 
water (jald), fire (.tejas), air (vdyu), ether (dkdsa), time (kdla), space 
(.dis), self idtman), and mind (manas). Some of the substances are 
thus material, others are immaterial. The material substances are dis¬ 
tinguished according to the qualities which are associated with them 
(e.g., air has the quality of touch, fire has the qualities of touch and 
color), and they are made up of partless atoms (paramdnus). These 
atoms constitute then the composite things of the world. 

The category of quality (guna) is defined as that which abides in 
substance and has no further qualities of its own. Qualities abide in 
substances but are logically and ontologically independent of them. 
Numerous qualities are identified; among them color, taste, sme , 
magniaide, and conjunction.^ ^ 


The category of activity {karma) refers to the kinds o move 
ments” which subsist in corporeal substances e.g., contraction an 
expansion—^and is taken to be the cause of the conjunction an is 



Udayana/and Srivatsa in the tenth and ele^ 

8. Later VaiSesikas add ahhaua (**negaiion' 
egories. 

9. See Vaisesika Sutra, 1,1, 6. 
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junction of things. Generality isdmdnyd), particularity (wsesa), and 
inherence isamavdyd) are basically structural or relational cate¬ 
gories. Sdmdnya is the “universal” conceived as subsisting in itself 
and as apprehended in relation to particular things; visesa is that 
which makes for the differences between things; samavdya is that 
which makes one entity present whenever another entity is present 
it is that necessary relation which obtains, for instance, between a 
whole and its parts or between a substance and its qualities.’® 

In its account of the creation of the world the Vaisesika maintains 
that the primal atoms combine first in dyads and then in molecules; 
the creative act (which follows regularly upon the state of universal 
destruction, pralayd) always has reference to the totality of merit and 
demerit {.adrsta, the “unseen” principle) acquired by individual souls 
in previous lives. Although entities arise only from material sub¬ 
stances of a like nature (i.e., the elements of one substance, say earth, 
can bring forth only those entities which are constituted by that sub¬ 
stance), there is no limit to what may appear in existence. The 
Vaisesika rejects pannamavdda, the theory of the transformation of 
the cause into its effect accepted by Sarhkhya, and holds to 
asatkdjyavdda, the theory that die effect is not pre-existent in its 
cause and that the effect is ontologically different from its cause. All 
effects, according to the Vaisesika, are impermanent; at some time 
they will cease to be. 

In criticizing the Vaisesika, Sarhkara tries to disclose its inherent 
contradictions. He also employs the same argument which he used 
against the Sarhkhya, viz., that the world is unintelligible without a 
conscious intelligent principle as its creative ground.” Sariikara fur¬ 
ther attacks the doctrine of relations put forth by the Vaisesika and 
argues here that relations, such as conjunction, have no existence 
apart from the terms which they relate. 


if thSe ^ description and explanation 

Nva4 Vaisesika (when it became closely allied with the 

will ** affirmed and it is held that it is by h^ 

tlioufih alwav«; hac its periodic creations and destructions. God’s will, 

pie adrsta-^h’irh demerit—the “unseen" princi- 

forms a creative l^V individuals in their previous lives. Aclrsta also per- 

which the gross elem^'r Vaisesika by setting into motion the atoms of air from 
of air arises—and so on throughout the creative process. 


120 


Crilicisms of Rival Systems 

Herewith we have refuted the doctrine which holds the pradhana 
to be the cause of the world. We have now to dispose of the atomic 
theoiy.... (II, 2, 10) 

... This doctrine arises in the following manner. We see that all 
ordinary substances which consist of pans, as for instance, pieces of 
cloth originate from the substances connected with them by the rela¬ 
tion of inherence, as for instance threads, conjunction co-operating 
(with the parts to form the whole). We tlience draw the general con¬ 
clusion tliat whatever consists of parts has originated from those sub¬ 
stances with which it is connected by the relation of inherence, 
conjunction co-operating. That thing now at which the distinction of 
whole and parts stops and which marks the limit of division into 
minuter parts is the atom.—^This whole world, with its mountains, 
oceans, and so on, is composed of parts; because it is composed of 
parts it has a beginning and an end; an effect may not be assumed 
without a cause; therefore the atoms are the cause of the world. Such 
is Kanada’s doctrine.—^As we observe four elementary substances 
consisting of parts, viz. earth, water, fire, and air (wind), we have to 
assume four different kinds of atoms. These atoms marking tlie limit 
of subdivision into minuter parts cannot be divided themselves; 
hence when the elements are destroyed they can be divided down to 
atoms only; this state of atomic division of the elements constitutes 
the pralaya (the periodical destruction of the world). After that when 
the time for creation comes, motion {kat'man) springs up in the aer¬ 
ial atoms. This motion which is due to the unseen principle [adi'Stc^ 
joins the atom in which it resides to another atom; thus binary^ com¬ 
pounds, &c, are produced, and finally the element of air. In a like 
manner are produced fire, water, earth, the body with its organs. 
Thus the whole world originates from atoms. For the qualities inher¬ 
ing in the atoms the qualities belonging to the binar>' compourids are 
produced, just as the qualities of the clotli result from the qualities o 
the threads,—^Such, in short, is the teaching ot the followers o 
Kanada. 

This doctrine we controvert in the following manner.—It must e 
admitted that the atoms when they are in a state of isolation require 
action (motion) to bring about their conjunction; for we obser\ e t at 
the conjunction of threads and the like is effected by action. Action 
again, which is itself an effect, requires some operative cause y 
which it is brought about; for unless some such cause exists, no orig¬ 
inal motion can take place in the atoms. If, then, some opera i 
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cause is assumed, we may, in the first place, assume some cause anal¬ 
ogous to seen causes, such as endeavor or impact. But in that case 
original motion could not occur at all in the atoms, since causes of 
that kind are, at the time, impossible. For in the pralaya state endeav¬ 
or, which is a quality of the soul, cannot take place because no body 
exists then. For the quality of the soul called endeavor originates 
when the soul is connected with the internal organ which abides in 
the body. The same reason precludes the assumption of other seen 
causes such as impact and the like. For they all are possible only after 
the creation of the world has taken place, and cannot therefore be the 
causes of the original action ft>y which the world is produced). If, in 
the second place, the unseen principle is assumed as the cause of the 
original motion of the atoms, we ask: Is this unseen principle to be 
considered as inhering in the soul or in the atom? In both cases it can¬ 
not be the cause of motion in the atoms, because it is non-intelligent. 
For, as we have shown above in our examination of the Samkhya sys¬ 
tem, a non-intelligent thing which is not directed by an intelligent 
principle cannot of itself either act or be the cause of action, and the 
soul cannot be the guiding principle of the adrsta because at the time 
of pralaya its intelligence has not yet arisen. If, on the other hand, the 
unseen principle is supposed to inhere in the soul, it cannot be the 
cause of motion in the atoms, because there exists no connection of 
it with the latter. If you say that the soul in which the unseen princi¬ 
ple inheres is connected with the atoms, then there would result, 
from the continuity of connection, continuity of action, as there is no 
other restricting principle.—Hence, there being no definite cause of 
action, original action cannot take place in the atoms; there being no 
action, conjunction of the atoms which depends on action cannot 
mke place; there being no conjunction, all the effects depending on 
it, viz. the formation of binary atomic compounds, &c., cannot origi¬ 
nate. 

How, moreover, is the conjunction of one atom with another to be 
imagined? Is it to be total interpenetration of the two or partial con¬ 
junction? If the former, then no increase of bulk could take place, and 
conseqiiendy atomic size only would exist; moreover, it would- be 
contrary to what is observed, as we see that conjunction takes place 
between substances having parts ipradesd). If the latter, it would fol- 
ow at the atoms are composed of parts.—^Let then the atoms be 
imagined to consist of parts.—^If so, imagined things being unreal, the 
conjunction also of the atoms would be unreal and thus could not be 

e non erent cause of real things. And without non-inherent 
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causes effected substances such as binary compounds, &c. could not 
originate. And just as at the time of the first creation motion of the 
atoms leading to their conjunction could not take place, there being 
no cause of such motion; thus at the time of a general pralaya also 
no action could take place leading to their separation, since for that 
occurrence also no definite seen cause could be alleged. Nor could 
the unseen principle be adduced as the cause, since its purport is to 
effect enjoyment (of reward and punishment on the part of the soul), 
not to bring about the pralaya. There being then no possibility of 
action to effect either the conjunction or the separation of the atoms, 
neither conjunction nor separation would actually take place, and 
hence neither creation nor pralaya of the world.—For these reasons 
the doctrine of the atoms being the cause of the world must be reject¬ 
ed. (II, 2, 12) 


Let us suppose, the Vaisesikas say, all substances composed of 
parts to be disintegrated into their parts; a limit will finally be reached 
beyond which the process of disintegration cannot be continued. 
What constitutes^that limit are the atoms, which are eternal (perma¬ 
nent), belong to four different classes, possess the qualities of colour, 
&c., and are the originating principles of this whole material world 
with its color, form, and other qualities. 

This fundamental assumption of the Vaisesikas we declare to be 
groundless because from the circumstance of the atoms having color 
and other qualities there would follow the contrary of atomic minute¬ 
ness and permanency, i.e. it would follow that, compared to the ulti¬ 
mate cause, they are gross and non-permanent. For ordinary 
experience teaches that whatever things possess color and o er 
qualities are, compared to their cause, gross and non-pemanent. A 
piece of cloth, for instance, is gross compared to the threa s o w ic 
it consists, and non-permanent; and the threads again are non per 
manent and gross compared to the filaments of which they are rna e 
up. Therefore the atoms also which the Vaisesikas a imt to ave 
color, &c. must have causes compared to which they are gro^ an 
non-permanent. Hence that reason also which Kana * h^vins 
permanence of the atoms (IV, 1,1, “that which exists wi 
a cause is permanent”) does not apply at all to the havinc a 

we have shown just now, the atoms are to be const ere a 

“““■Se v;BiL a«ume .ix ca,«gon«, which 
ject-matter of their system, viz. substance, quality, ac , 


123 





The Essential Vedanta: A New Source Book ofAduaita Vedanta 


particularity, and inherence. These six categories they maintain to be 
absolutely different from each other, and to have different character¬ 
istics; just as a man, a horse, a hare differ from one another. Side by 
side with this assumption they make another which contradicts the 
former one, viz. that quality, action, &c. have the attribute of depend¬ 
ing on substance. But that is altogether inappropriate; for just as ordi¬ 
nary things, such as animals, grass, trees, and the like, being 
absolutely different from each other do not depend on each other, so 
the qualities, &c. also being absolutely different from substances, 
cannot depend on the latter. Or else let the qualities, &c. depend oii 
substance; then it follows that, as they are present where substance is 
present, and absent where it is absent, substance only exists, and, 
according to its various forms, becomes the object of different terms 
and conceptions (such as quality, action, &c.); just as Devadatta, for 
instance, according to the conditions in which he finds himself is the 
object of various conceptions and names. But this latter alternative 
would involve the acceptation of the Samkhya doctrine and the aban¬ 
donment of the Vaisesika standpoint.—But (the Vaisesika may say) 
smoke also is different from fire and yet it is dependent on it.—True, 
we reply; but we ascertain the difference of smoke and fire from the 
fact of their being apperceived in separation. Substance and quality, 
on the other hand, are not so apperceived; for when we are con¬ 
scious of a white blanket, or a red cow, or a blue lotus, the substance 
is in each case cognized by means of the quality; the latter therefore 
has its self in the substance. The same reasoning applies to action, 
generality, particularity, and inherence.... 


Moreover, the distinction which the Vaisesikas make between con¬ 
junction {.samyogd) as being the connection of things which can exist 
separately, and inherence (.samavdyd) as being the connection of 
mgs which are incapable of separate existence is futile, since tlie 
cause which exists before the effect cannot be said to be incapable of 
separate existence. Perhaps the Vaisesika will say that his definition 
reters to one of the two terms only, so that samavdya is the connec- 
ion, wit 11 e cause, of the effect which is incapable of separate exis- 
rprwt avail; for as a connection requires two 

ronn ' y®*- entered into being cannot be 

rhiit ^ cause. And it would be equally unavailing to say 

for ifrh.= V the connection after it has begun to exist; 

necHon u 'he effect may exist previous to its con- 

t e cause, it is no longer ayiitasiddha (incapable of 
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separate existence), and thereby the principle that between effect 
and cause conjunction and disjunction do not take place is violated. 
And just as conjunction, and not samavaya, is the connection in 
which eveiy effected substance as soon as it has been produced 
stands with the all-per\'ading substances as ether, &c.—although no 
motion has taken place on the part of the effected substance—^so also 
the connection of the effect with the cause will be conjunction mere¬ 
ly, not samavaya. 

Nor is there any proof for the existence of any connection, 
samavaya or samyoga, apart from the things which it connects. If it 
should be maintained that samyoga and samavaya have such an 
existence because we observe that there are names and ideas of them 
in addition to the names and ideas of the things connected, we point 
out that one and the same thing may be the subject of several names 
and ideas if it is considered in its relations to what lies without it. 
Devadatta although being one only forms the object of many differ¬ 
ent names and notions according as he is considered in himself or in 


his relations to others; thus he is thought and spoken of as a man, 
brahmana, learned in the Veda, generous, body, young man, old 
man, father, son, grandson, brother, son-in-law, &c. So, again, one 
and the same stroke is, according to the place it is connected with, 
spoken of and conceived as meaning eitlier ten, or hundred, or thou¬ 
sand, &c. Analogously, two connected things are not only conceived 
and denoted as connected things, but in addition constitiKe the 
object of the ideas and tenns “conjunction” or “inherence, which 
however do not prove themselves to be separate entities.—Things 
standing thus, the non-existence of separate entities (conjunction 
&c.), which entities would have to be established on the ground of 
perception, follows from the fact of their non-perception. or, 
again, does the circumstance of the word and idea of connection 
ing for its object the things connected involve the connection ® 
manent existence, since we have already shown a ove t at 
may, on account of its relations to other things, e conceive 

noted in different ways.... , 

It thus appears that the atomic doctrine is 
arguments only, is opposed to those b^at 

declare the Lord to be the general cause, and is ^ 
of'the authorities taking their stand-on Scripture, winded men 
others. Hence it is to be altogether disregarded by ^^^h-mmded men 
who have a regard for their own spiritual welfare. (U, 
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BUDDHISM 

Following his criticisms of the Samkhya and the Vaisesika, Samkara 
attacks the “non-orthodox" tradition of Buddhism—and here one is 
confronted with several special problems. Adhering apparently to 
traditional Hindu classifications, Sariikara divides Buddhism into 
three types: the “realists” {sarvdstitvavddins), the “idealists” ivijm- 
navadins), and the “nihilists” (sunyavadins)-, and he treats these 
Buddhist schools with a notable lack of sympathetic insight into their 
spiritual dimensions. Now few, if any, Buddhist scholars would clas¬ 
sify the entire Buddhist tradition on its philosophical side, from 
Buddha through the rise and development of the Theravada and 
Mahayana schools, in this simple threefold manner, and many would 
take great exception to the characterization of sunyavada, the “theo¬ 
ry of the void” associated primarily with the Madhyamika school of 
Nagarjuna, as mere “nihilism.”^^ 

The problem of understanding the Vedantic treatment of Bud¬ 
dhism is further compounded by the fact that Sarhkara himself was 
called a crypto-Buddhist by other Vedantins (viz., Bhaskara), who 
meant by this that much of ^arhkara’s metaphysics, especially his 
analysis of the world as mdyd, was taken from Buddhist sources. In 
any event a close relationship between the Mahayana schools and 
Vedarita did exist with the latter borrowing some of the dialectical 
techniques, if not the specific doctrines, of the former. 

arhkara s criticisms of Buddhism are nevertheless powerful and 
they e^^ibit clearly at least, how Saihkara saw the difference between 
Buddhism and his own Vedantic philosophy. He attacks the “real¬ 
ists ^who maintain that there exists an external world constituted by 
various ‘‘momentary” material aggregates and an internal world con¬ 
stitute skandhas (“body,” “feelings,” “consciousness,” 

sensauon,” and “volitional dispositions”)—mainly on the grounds 
that It IS impossible to account on these principles for the formation 
^ ^SSregates, as there is nothing that can be admitted as their 
icient cause, and that it is unintelligible how the self can be momen- 




oeoigc. 

Nirvatta 


& Unwin PhUosophy of Buddhism (London: Gee 

(LeSd-Sdemv ^f^- S'^^herbatsky. The Conception of Buddhist 
vi.cningraa. Academy of Sciences of the USSR. 1927). 

success in, orea^inc'iMnr by Buddhism in his concern with, and 

■ quite foreign^o the Hindu Sd'itS?'^ monasUcism having been otherwise 
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tary in the face of the phenomenon of remembrance. Against the “ide¬ 
alists”—^who reduce the external world to the internal—Samkara 
argues that the very nature of consciousness implies a consciousness 
of objects that are external to it, and that without external objects no 
knowledge at all would be possible. The distinrtion between dream¬ 
ing and waking consciousness further shows that the objects of wak¬ 
ing experience must be given independently of the consciousness of 
them, for otherwise no distinction could be made between the two 
states. Sarhkara’s only attack on the Madhyamikas is to argue that the 
entire world cannot be contradicted except by a principle or content of 
consciousness which is qualitatively different from it. 

In a later selection from Saihkara’s works, other criticisms put for¬ 
ward by him against Buddhism will be given.''* 


The reasons on account of which the doctrine of the Vaisesikas 
cannot be accepted have been stated above. That doctrine may be 
called semi-destructive (or semi-nihilistic). That the more thorough 
doctrine which teaches universal non-permanency is even less wor¬ 
thy of being taken into consideration, we now proceed to show. 

That doctrine is presented in a variety of forms, due either to the 
difference of the views (maintained by Buddha at different times), or 
else to the difference of capacity on the part of the disciples (of 
Buddha). Three principle opinions may, however, be distinguished; 
the opinion of those who maintain the reality of ever^hing (RealisK, 
sawastitvavddin)-, the opinion of those who maintain Aat thoug t 
only is real (Idealists, vijndnavddiri)-, and the opinion o ^ ° 
maintain that everything is void (unreal; Nihilists, sunyavd in . e 
first controvert those who maintain that everything, 
as internal, is real. What is external is either element (fc/«i^ or 
elementary ibhautikd)\ what is internal is either min ct a o 

14. Tlie ideas which ^aihkara criticizes are of Buddhism, 

tion, but these ideas, as we have indicated, ,^ouire a separate text. The read- 

And to tell this story with any completeneK wo ^-nrvevs or histories for a more 

er is advised, therefore, toconsult any of the followmgsurveys or histones 

complete understanding of Buddhism; , rhntiahi fNew York: Barnes & 

(1) Edward J. Thomas? The History of Buddhtst Thought CNew 

Noble,1959). . naivlnument (New York: Harper & 

(2) Edward Conze, Buddhism: Its Essence a, id Development tn 

Brothers, Torchbook Edition, 1959). /noihi- Ministry of Information and 

(3) P. V. Bapat, ed. 2500 Yeats of Buddhmi (Delhi. Mmistiy 

Broadca.sting, 1959). 
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tal icaittd). The elements are earth, water, and so on- elemental 
color, &c. on the one hand, and the eye and the other sense-orsam 
on the other hand. Earth and the other three elements arise from the 
aggregate of the four different kinds of atoms; the atoms of earth 
being hard, those of water viscid, those of fire hot, those of air 
mobile.—The inward world consists of the five so-called “groups" 
iskandha'), the group of sensation irupaskandhd), the group of 
knowledge ivijndnaskandha\ the group of feeling ivedanaskand- 
ha), the group of verbal knowledge {samjfidskandha), and the 
group of impressions isa^nskaraskandhd)-, which taken together 
constitute the basis of all personal existence. 

With reference to this doctrine we make the following remarks.— 
Those two aggregates, constituting two different classes, and having 
two different causes which the Bauddhas assume, viz. the aggregate 
of the elements and elementary things whose cause the atoms are, 
and the aggregate of the five skandhas whose cause the skandhas 
are, cannot, on Bauddha principles, be established, i.e. it cannot be 
explained how the aggregates are brought about. For the parts con- 
stituting the (material) aggregates are devoid of intelligence, and the 
in ing (abhijvaland) of intelligence depends on an aggregate of 
atoms having been brought about previously. And the Bauddhas do 
not a mit any other permanent intelligent being, such as either an 
enjoying soul or a ruling Lord, which could effect the aggregation of 
e atoms. Nor can the atoms and skandhas be assumed to enter on 
activity on their own account; for that would imply their never ceas- 
^ ^ cause of aggregation be looked for in the 

s f ^^^y<^vijhdnapravdha, the train of self-cog- 

1 ions , or the latter must be described either as different from the 
mg e cognitions or as not different from them. In the former case it 

smii r!f nothing else but the permanent 

mom,= ^ ^ antins; or non-permanent; then being admitted to be 
therefn Z exercise any influence and cannot 

case wet ^ ^ ^ c^use of the motion of the atoms. (And in the latter 
the formJit advanced than before.)—For all these reasons 

aesreoafec*?^ ° aggregates cannot be accounted for. But without 
tence whirh be an end of the stream of mundane exis- 

Although mere S"no°"^ aggregates. (II, 2, 18) 
natureeither of a rulino . ° intelligent principle of the 

8 Lord or an enj'oying soul, under whose in- 
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fluence the formation of aggregates could take place, yet the course 
of mundane existence is rendered possible through the mutual 
causality of Nescience and so on, so that we need not look for any 
other combining principle. 

The series beginning with Nescience comprises the following 
members: Nescience, impression, knowledge, name and form, the 
abode of the six, touch, feeling, desire, activity, birth, species, decay, 
death, grief, lamentation, pain, mental affliction, and the like. All 
these terms constitute a chain of causes and are as such spoken of in 
the Bauddha system, sometimes cursorily, sometimes at length. They 
are, moreover, all acknowledged as existing, not by the Bauddhas 
only, but by the followers of all .systems. And as the cycles of 
Nescience, &c. forming uninterrupted chains of causes and effects 
revolve unceasingly like waterwheels, the existence of the aggregates 
(which constitute bodies and minds) must nefeds be assumed, as 
without such Nescience and so on could not take place. 

This argumentation of the Bauddha we are unable to accept, 
because it merely assigns efficient causes for the origination of the 
members of the series, but does not intimate an efficient cause for the 
formation of the aggregates. If the Bauddha reminds us of the state¬ 
ment made above that the existence of aggregates niust needs be 
inferred from the existence of Nescience and so on, we point out that, 
if he means thereby that Nescience and so on cannot exist without 
aggregates and hence require the existence of such, it remains to 
assign an efficient cause for the formation of the aggregates. But, as 
we have already shown—when examining the Vaisesika doctrine 
that the formation of aggregates cannot be accounted for even on the 
assumption of permanent atoms and individual souls in which the 
adrsta abides; how much less then are aggregates possible if there 
exist only momentary atoms not connected with enjoying souls and 
devoid of abodes (i.e. souls), and that which abides in them (the 
adrsta ).—Let us then assume (the Bauddha says) that Nescience, &c. 
themselves are the efficient cause of the aggregate. But how--we 
ask—can they be the cause of that without which as their abode 
they themselves are not capable of existence? Perhaps you vri say 
that in the eternal sarhsdra the aggregates succeed one another in an 
unbroken chain, and hence also Nescience, and so on, w ic ^ ® 

in those aggregates. But in that case you will have to assume 
that each aggregate necessarily produces another aggregate o 
same kind, or that, without any settled rule, it may pro ^ ^ 

like or an unlike one. In the former case a human o y cou 
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pass over into that of a god or an animal or a being of the infernal 
regions; in the latter case a man might in an instant be turned into an 
elephant or a god and again become a man; either of which con¬ 
sequences would be contrary to your system.—^Moreover, that for the 
purpose of whose enjoyment the aggregate is formed is, according to 
your doctrine, not a permanent enjoying soul, so that enjoyment sub- 
sei-ves itself merely and cannot be desired by anything else; hence 
final release also must, according to you, be considered as subserv¬ 
ing itself only, and no being desirous of release can be assumed. If a 
being desirous of both were assumed, it would have to be conceived 
as permanently existing up to the time of enjoyment and release, and 
that would be contrary to your doctrine of general impermanency.— 
There may therefore exist a causal relation between the members of 
the series consisting of Nescience, &c., but, in the absence of a per¬ 
manent enjoying soul, it is impossible to establish on that ground the 
existence of aggregates. (II, 2, 19) 

We have hitherto argued that Nescience, and so on, stand in a 
causal relation to each other merely, so that they cannot be made to 
account for the existence of aggregate; w'e are now going to prove 
that they cannot even be considered as efficient causes of the subse¬ 
quent members of the series to which they belong. 

Those who maintain that everything has a momentary existence 
only admit that when the thing existing in the second moment enters 
into being the thing existing in the first moment ceases to be. On this 
admission it is impossible to establish between the two things the 
relation of cause and effect, since the former momentary existence 
which ceases or has ceased to be, and so has entered into the state of 
non-existence, cannot be the cause of the later momentary exis¬ 
tence. ^Let it then be said that the former momentary existence 
when it has reached its full development becomes the cause of the 
later momentary ejdstence.—^That also is impossible; for the assump' 
tion that a fully developed existence exerts a further energy, involves 
the conclusion that it is connected with a second moment (which 
contradicts the doctrine of universal momentariness).—Then let the 
^re existence of the antecedent entity constitute its causal energy- 
That assumption also is fruitless, because we cannot conceive the 
origination of an effect which is not imbued with the nature of the 
cause (i.e. in which the nature of the cause does not continue to 
exist). And to assume that the nature of the cause does continue to 
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exist in the effect is impossible (on the Baudclha doctrine), as that 
would involve the permanency of the cause, and thus necessitate the 
abandonment of the doctrine of general non-permanency.—Nor can 
it be admitted that the relation of cause and effect holds good with¬ 
out the cause somehow giving its coloring to the effect; for that doc¬ 
trine might unduly be extended to all cases.—Moreover, the 
origination and cessation of things of which the Bauddha speaks 
must either constitute a thing’s own form or another state of it, or an 
altogether different thing. But none of these alternatives agrees with 
the general Bauddha principles. If, in the first place, origination and 
cessation constituted the form of a thing, it would follow that the 


word “thing” and the words “origination" and “cessation" are inter¬ 
changeable (which is not the case).—Let then, secondly, the 
Bauddha says, a certain difference be assumed, in consequence of 
which the terms “origination” and “cessation” may denote the initial 
and final states of that which in the intermediate state is called 


. thing.—In that case, we reply, the thing will be connected with three 
moments, viz. the initial, the intermediate, and the final one, so that 
the doctrine of general momentariness will have to be abandoned.— 
Let then, as the third alternative, origination and cessation be alto¬ 
gether different from the thing, as much as a buffalo is from a 
horse.—That too cannot be, we reply, for it would lead to the con¬ 
clusion that the thing, because altogether disconnected with ongna- 
tion and cessation, is everlasting. And the same conclusion wou e 
led up to, if we understood by the origination and cessation of a thing 
merely its perception and non-perception; for die latter are attn utes 
of the percipient mind only, not of the thing 
again to declare the Bauddha doctrine to be untenable. (II, A 


It has been shown that on the doctrine of ^ mereed 

cy, the former momentary existence, as having a rea y 
in non-existence, cannot be the cause of the later one. 
the Bauddha will say that an effect may arise even w 
cause.-That, we reply, implies the 

admitted by yourself, viz. that the mind and t emen' jf 

originate when in conjunction with four kin s o cau . 
anything could originate without a jhg other 

prevent that anything might originate at momentary 

hand, you should say that we may assume ^^^uced. we 
existence to last until the succeeding one has been prouu 
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point out that that would imply the simultaneousness of cause and 
effect, and so run counter to an accepted Bauddha tenet, viz that all 
things are momentary merely. (II, 2, 21) 


The philosopher who maintains that all things are momentary only 
Twfc extend that doctrine to the perceiving person {upa- 

labdhr) also; that is, however, not possible, on account of the remem¬ 
brance which is consequent on the original perception. That 
remembrance can take place only if it belongs to the same person 
who previously made the perception; for we obseive that what one 
man has experienced is not remembered by another man. How 
indeed, could there arise the conscious state expressed in the sen¬ 
tence, I saw that thing, and now I see this thing,” if the seeing per- 
son were not m both cases the same? That the consciousness of 
cognition takes place only m the case of the observing and remem- 

were^irrh^^^'"^ ^ for if there 

arisina ?n IhL T?\ subjects, the state of consciousness 

ber- ann?h? ? remembering person would be, “I remem- 

sdousne^^^^ ^ Observation.” But no such state of con- 

conscirsnerH o'her hand, such a state of 

XrTdt S ^''^n^body knows that the person 

are differpnr ^ servation, and the person who remembers, 

S consciousness is 

and that ”_^®”^®rnber that tliat other person saw that 

? ^^se under discussion, however, the Vainasika 
knows that^S consciousness is, “I saw that and that”— 

perception as ^ subject only to which the original 

of denvins thar remembrance belongs, and does not think 

tiofaiS'subseoSm the two moments of percep- 

aCon tS?SZ ^^embrance, the Vainasika has necessarily To 
reX°zef all momentariness. And if he further 

breaSrbelot "ignitions, up to his last 

not but attribute all his ^ subject, and in addition can¬ 
to the same Self, how h?ma°?’ moment of his birtli, 

himself, that everythine has a ^‘^itatn, without being ashamed of 
the hypothesis of ^""^^"ce only? ... Nor can 

empirical life and 
scious of it being tha°w£ we 

ere formerly conscious of, not of it 
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being merely simUar to that. We admit that sometimes with regard to 
an external thing a doubt may arise whether it is that or merely is sim¬ 
Uar to that; for mistakes may be made concerning what lies outside 
our minds. But the conscious subject never has any doubt whether it 
is itself or only simUar to itself; it rather is distinctly conscious that it 
is one and the same subject which yesterday had a certain sensation 
and to-day remembers that sensation.—For this reason also the doc¬ 
trine of the Nihilists is to be rejected. (II, 2, 25) 

The system of the Vainasikas is objectionable for this reason also 
that those who deny the existence of permanent stable causes are 
driven to maintain that entity springs from non-entity, This latter tenet 
is expressly enunciated by the Bauddhas where they say, “On 
account of the manifestation (of effects) not without previous 
destruction (of the cause).” For, they say, from the decomposed seed 
only the young plant springs, spoUt mUk only turns into curds, and 
the lump of clay has ceased to be a lump when it becomes a jar. If 
effects did spring from the unchanged causes, aU effects would orig¬ 
inate from all causes at once, as then no specifications would be 
required. Hence, as we see that young plants, &c. spring from seeds, 
&c. only after the latter has been merged in non-existence, we hold 
that entity springs from non-entity. 

To this Bauddha tenet we reply, (“Entity does) not (spring) from 
non-entity, on account of that not being observed.” If entity did 
spring from non-entity, the assumption of special causes would be 
purportless, since non-entity is in all cases one and the same. For the 
non-existence of seeds and the like after they have been destroyed is 
of the same kind as the non-existence of horns of hares and the like, 
i-e. non-existence is in all cases nothing else but the absence of all 
character of reality, and hence there would be no sense (on the doc- 
trine of origination from non-existence) in assuming that sprouts are 
produced from seeds only, curds from milk only, and so on. And if 
^on-distinguished rion-existence were admitted to have causal effi¬ 
ciency, we should also have to assume that sprouts, &c. originate 
from the horns of hares, &c.—a thing certainly not actually 

observed.... (Ii, 2, 26) 


If it were admitted that entity issues from non-entity, lazy inactive 
people also would obtain their purposes, since “non-existence is a 
thing to be had without much trouble. Rice would grow for the hus¬ 
band-man even if he did not cultivate his field; vessels would shape 
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themselves even if the potter did not fashion the clay; and the weav¬ 
er too lazy to weave the threads into a whole, would nevertheless 
have in the end finished pieces of cloth just as if he had been weaw 
ing. And nobody would have to exert himself in the least either for 
going to the heavenly world or for obtaining final release. And which 
of course is absurd and not maintained by anybody.—^Thus the doc¬ 
trine of the origination of entity from non-entity again shows itself to 
be futile. (II. 2, 27) 

There having been brought forward, in what precedes, the various 
objections which lie against the doctrine of the reality of the external 
world (in the Bauddha sense), such as the impossibility of account¬ 
ing for the existence of aggregates, &c., we are now confronted by 
those Bauddhas who maintain that only cognitions (or ideas, vijnd- 
na) exist.—The doctrine of the reality of the external world was 
indeed propounded by Buddha conforming himself to the mental 
state of some of his disciples whom he perceived to be attached to 
external things; but it does not represent his own true view accord¬ 
ing to which cognitions alone are real. 


According to this latter doctrine the process, whose constituting 
mem ers are the act of knowledge, the object of knowledge, and the 
result ol knowledge, is an altogether internal one, existing in so far 
only as it is connected with the mind ibuddht). Even if external 
process could not take place but in connection 
wi e min . I, tlie Bauddhas say, you ask how it is known that that 
ire process is internal and that no outward thines exist anart from 


uic iiiuiu now cne idea of a pc 
of a jar. and so on. Now this ii 



^which are of a uniform nature only in 
of consciousness—undergo, according to 
mriHifjcations, so that there is presented to 
a post, now the idea of a wall, now the idea 
is is not possible without some distinction 
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on the part of the ideas themselves, and hence we must necessarily 
admit that the ideas have the same forms as their objects But if we 
make this admission, from which it follows tliat the form of the object 
is determined by the ideas, the hypothesis of the existence of exter¬ 
nal things becomes altogether gratuitous. From the fact, moreover, of 
our always being conscious of the act of knowledge and the object of 
knowledge simultaneously it follows that the two are in reality iden¬ 
tical. When we are conscious of the one we are conscious of the 
other also; and that would not happen if the two were essentially dis¬ 
tinct, as in that case there would be nothing to prevent our being con¬ 
scious of one apart from the other. For this reason also we maintain 
that there aie no outward things.—Perception is to be considered as 
similar to a dream and the like. The ideas present to our minds dur¬ 
ing a dream, a magical illusion, a mirage and so on, appear in the 
twofold form of subject and object, although there is all the while no 
external object; hence we conclude that the ideas of posts and the 
like which occur in our waking state are likewise independent of 
external objects; for they also are simply ideas.—If we be asked how, 
in the absence of external things, we account for the actual variety of 
ideas, we reply that that variety is to be explained from the impres¬ 
sions left by previous ideas. In the beginningless saihsara ideas and 
mental impressions succeed each other as causes and effects, just as 
the plant springs from the seed and seeds are again produced from 
the plant, and there exists tlierefore a sufficient reason for the variety 
of ideas actually experienced. That the variety of ideas is solely due 
to the impressions left on the mind by past ideas follows, moreover, 
Irom the following affirmative and negative judgments: we both (the 
Vedantins as well as the Bauddhas) admit that in dreams, &c, there 
presents itself a variety of ideas which arise from mental impressions, 
without any external object; we (the Bauddhas) do not admit that any 
variety of ideas can arise from external objects, without mental 
impressions.—^Thus we are again led to conclude that no outward 
things exist. 

To all this we (the Vedantins) make the following reply.—The non- 
existence of external things cannot be maintained because we are 
conscious of external things. In every act of perception we are con¬ 
scious of some external thing corresponding to the idea, whether it 

a post or a wall or a piece of cloth or a jar, and that of which we 
^re conscious cannot but exist. Why should we pay attention to the 
yords of a man who, while conscious of an outw^ard thing through 
its approximation to his senses, affirms that he is conscious of no out- 


135 











The Essential Vedanta: A New Source Book ofAdvaita Vedanta 

ward thing, and that no such thing exists, any more than we listen to 
a man who while he is eating and experiencing the feeling of satis¬ 
faction avers that he does not eat and does not feel satisfied?—If the 
Bauddha should reply that he does not affirm that he is conscious of 
no object but only that he is conscious of no object apart from the act 
of consciousness, we answer that he may indeed make any arbitrary 
statement he likes, but that he has no arguments to prove what he 
says. That the outward thing exists apart from consciousness, has 
necessarily to be accepted on the ground of the nature of conscious¬ 
ness itself. Nobody when perceiving a post or a wall is conscious of 
his perception only, but all men are conscious of posts and walls and 
the like as objeas of their perceptions. That such is the consciousness 
of all men, appears also from the fact that even those who contest the 
existence of external things bear witness to their existence when they 
say that what is an internal object of cognition appears like some- 
thing external. For they practically accept the general consciousness, 
w ic testifies to the existence of an external world, and being at the 
same time araious to refute it they speak of the external things as 
1 e something external.” If they did not themselves at the bottom 
ac now edge the existence of the external world, how could they use 
e expression like something external”? No one says, “Visnumitra 
appears ike the son of a barren mother.” If we accept the truth as it 
IS given to us in our consciousness, we must admit that the object of 
perception appears to us as something external, not like something 
erna ut the Bauddha may reply—we conclude that the 
fhi ° perception is only like something external because external 
Impossible. This conclusion we rejoin is improper, since 
the impossibility of things is to be determined only on 

° non-operation of the means of right 

tion nf ^ ^ Other hand, the operation and non-opera- 

on nrfrnn ° Hot to be made dependent 

is aDnrf»hf»n^*'^H , impossibilities. Possible is whatever 

sible is whaf^- ^ P^^^sption or some other means of proof; impos- 
accordine m 'th ^PPmhended. Now the external things are, 

knowledge- ho ^PPmhended by all the instruments of 

the around' of ^ maintain that they are not possible, on 

non-difference ^ dilemmas as that about their difference or 

objects follow fro°”fifdoes the non-existence of 
objects- for if the^ ^ having the same form as the 

Ss ;f tL ‘deas could not have the 

objects, and the objects are actually apprehended as 
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external.—For the reason (i.e. because the distinction of thing and 
idea is given in consciousness) the invariable concomitance of idea 
and thing has to be considered as proving only that the thing consti¬ 
tutes the means of the idea, not that the two are identical. Moreover 
when we are conscious first of a pot and then of a piece of cloth, con¬ 
sciousness remains the same in the two acts while what varies are 
merely the distinctive attributes of consciousness; just as when we 
see at first a black and then a white cow, the distinction of the two 
perceptioris is due to the varying blackness and whiteness while the 
generic character of the cow remains the same. The difference of the 
one permanent factor (from the two—or more—varying factors) is 
proved throughout by the two varying factors, and vice versa the dif¬ 
ference of the latter (from the permanent factor) by the presence of 
the one (permanent factor). Therefore thing and idea are distina. The 
same view is to be held with regard to the perception and the remem¬ 
brance of a jar; there also the perception and the remembrance only 
are distinct while the jar is one and the same; in the same way as 
when conscious of the smell of milk and the taste of milk we are con¬ 
scious of the smell and taste as different things but of the milk itself 
as one only. (II, 2, 28) 

We now apply ourselves to the refutation of the averment made by 
the Bauddha, that the ideas of posts, and so on, of which we are con¬ 
scious in the. waking state, may arise in the absence of external 
objects, just as the ideas of a dream, both being ideas alike.—^The two 
sets of ideas, we maintain, cannot be treated on the same footing, on 
account of the difference of their character. They differ as follows. 
The things of which we are conscious in a dream are negated by our 
waking consciousness. “I wrongly thought that I had a meeting with 
a great man; no such meeting took place, but my mind was dulled by 
slumber, and so the false idea arose.” In an analogous manner the 
things of which we are conscious when under the influence of a 
^sgic illusion, and the like, are negated by our ordinary conscious¬ 
ness. Those things, on the other hand, of which we are conscious in 
our waking state, such as posts and the like, are never negated in any. 
state.—-Moreover, the visions of a dream are acts of remembrance, 
while the visions of the. waking state are acts of immediate ctm 
sciousness; and the distinction between remembrance and imme ^ 
consciousness is directly cognized by every one as being foun e 
on the absence or presence of the object. When, for instance, a rnan 
remembers his absent son, he does not directly perceive him, but 
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merely wishes so to perceive him. As thus the distinction between the 
two states is evident to every one, it is impossible to formulate the 
inference that waking consciousness is false because it is mere con¬ 
sciousness, such as dreaming consciousness; for we certainly cannot 
allow would-be philosophers to deny the truth of what is directly evi 
dent to themselves. Just because they feel the absurdity of denyine 
what is evident to themselves, and are consequently unable to 
demonstrate the baselessness of the ideas of the waking state from 
those Ideas themselves, they attempt to demonstrate it from their hav¬ 
ing certain attributes in common with the ideas of the dreaming state. 

ut if some attribute cannot belong to a thing on’account of the lat- 
ters own nature, it cannot belong to it on account of the thing hav¬ 
ing certain attributes in common with some other thing. Fire, which 
IS felt to be hot, cannot be demonstrated to be cold, on the ground of 
Its having attributes in common with water. And the differences of 

shZl (nTT9f ^ 


theory of yours, according to which the 

explained from the variety of mental impres- 

voiir rlnrt erence to external things, and remark that on 

Z do n impressions is impossible, as 

mentt^ .r^ Perception of external things. For the variety of 

perceived f ‘^used altogether by the variety of the things 

external rh’ ’ various impressions originate if no 

series of perceived? The hypothesis of a beginhingless 

ad infinitum ^ would lead only to a baseless regressus 

no wavSS "" phenomenal world, and would in 

no way establish your position.... (II, 2, 30) 

no) assun^d^u**' so-called internal cognition idlayavijhd- 

s”l T denv r T ‘he abode of the mental impres- 

momentary, and he^noro^^ cognition also being admittedly 

impressions any more ihanThe ^ ‘^e abode of 

vijhdna): For unless ther#* Je ‘juasi-external cognitions ipravnti- 
connected with the oast the n continuous principle equally 

ly unchangeable fSe^fi ’ w . ^he future, or an absolute- 

account fof re "'^erything, we are unable to 

to mental imSnTdS^T®"*^^^^^ ^hich are subject 

other hand yrdedaJC S' 

y (iyavijndna to be something perma- 
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nent, you thereby abandon your tenet of the dlayavijndna as well as 
everything else being momentary.—Or (to explain the Sutra in a dif¬ 
ferent way) as the tenet of general momentariness is characteristic of 
the systems of the idealistic as well as the realistic Bauddhas, we may 
bring forward against the doctrines of the former all those arguments 
dependent on the principle of general momentariness which we 
have above urged against the latter. 

We have thus refuted both nihilistic doctrines, viz. the doctrine 
which maintains the (momentary) reality of the external world, and 
the doctrine which asserts that ideas only exist. The third variety of 
Bauddha doctrine, viz. that everything is empty (i.e. that absolutely 
nothing exists), is contradicted by all means of right knowledge, and 
therefore requires no special refutation. For this apparent world, 
whose existence is guaranteed by all the means of knowledge, can¬ 
not be denied, unless some one should find out some new truth 
(based on which he could impugn its existence) for a general princi¬ 
ple is proved by the absence of contrary instances. (II, 2, 31) 

No further special discussion is in fact required. From whatever 
new points of view the Bauddha system is tested with reference to its 
probability, it gives way on all sides, like the walls of a well dug in 
sandy soil. It has, in fact, no foundation whatever to rest upon, and 
hence the attempts to use it as a guide in the practical concerns of life 
are mere folly.—^Moreover, Buddha by propounding the three mutu¬ 
ally contradictory systems, teaching respectively the reality of the 
external world, the reality of ideas only, and general nothingness, has 
himself made it clear either that he was a man given to make inco¬ 
herent assertions, or else that hatred of all beings induced him to pro¬ 
pound absurd doctrines by accepting which they would become 
thoroughly confused.—So that—and this the Sutra means to indi¬ 
cate—^Buddha’s doctrine has to be entirely disregarded by all those 
who have a regard for their own happiness. (II, 2,32) 


JAINISM 

Following his sharp criticism of Buddhism 3athkara turns his ^ten 
tion to the philosophical-religious tradition of Jainism. Jainism as a 
^ong history in India. It maintains that its basic teachings are ’ 
however, and that they are revealed in various periods o e 
evolution—^with Mahavira, a contemporary of Buddha, ing reg 
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ed as the last prophet itlrthahkard) to espouse the creed. 

The word “Jainism” comes from jina or “conqueror”—one who 
achieves enlightenment through the conquest of everything within 
oneself that stands in the way of it. On its religious side Jainism lavs 
great stress on the doctrine of ahirhsa or “non-injury” to any living 
creature^Being essentially a-dieistic Jainism emphasizes that perfec^ 

oneself self-effoit: to jina is entirely up to 

oneself. At one time Jainism was immensely influential, being a 

strongcompetitorofBuddhisminmanypartsofIndia.>5 ® 

if H i' ‘'f ^ fundamental dualism 

ifUfeii a ^ the categories of yimCspir- 

t, life ) and ajwa (“inanimate nature,” etc.). Each of these cate 
Ss'wm (e auMivided in 

in^m J h P“°“P'’ical doctrines of Jainism which am of 

T- T- ^Pi^^n-ological-and it is 

mainly these doctrines which Samkara criticizes 

thit'negations about some- 
be affirmed with^ T restricted frameworks: nothing can 

thaut Lks^Tr"°''' "nd those 

“standpoints” or navas^Wem ^ T ^ certain number of 

object in terms of irs ■ f ®^^™ple, concentrate upon an 
member of a class ^^^™^^®nstics, that which makes it a 

may isolate its individual orpartSlVelt*" T 

so on. No one iuHom^„ particular features Cuyaraharanayd), and 

tive of the worS 

tavadd). This leads the Jainas toT ^^ "^hness of reality Canekdn- 
epistemology and a relativicf formulate a kind of perspectival 
and from different standno' T of judgments. Since various, 

assigned to alSla an^ h contradictory, chanicteristics may be 

one sense or frojS’one'lS'n^ "’-V be true in 

rom one standpoint and false in another sense or from 


dLSplLV millipn and a half Jainas in India. For a 

Hisloty of Indian Philosophy vol 1 (Cimi Surendranath Da.sGupta, A 

PP. 171-172. ^ ^ (Cambridge; Cambridge University Press. 1957). 
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a different standpoint. The doctrine which expresses this logical or 
epistemological teaching is called syddvada—ihe doctrine of 
"maybe.” 

Seven forms of judgment isaptabhanga), each of which formally 
needs to be qualified by “maybe,” are identified. They are: 


1. S is P (sydt asti, “maybe it is”)—“maybe the jug is red” (i.e., the 
jug is not always red but it is red under a set of presently given con¬ 
ditions). 

2. S is not P (.sydn ndsti, “maybe it is not”)—^“maybe the jug is not 
red” (under a different set of conditions). 

3. S is and is also not P (.sydd asti ca ndsti ca, “maybe it is and is 
not”)—“the jug is red and it is not red” (i.e., the statement embodies 
the complex judgment that sometimes an object has a given quality 
and at other times it does not). 

4. S is indescribable isydd avaktavyam, “maybe it is indescrib¬ 
able”)—“the real color of the jar is indescribable” (as it always 
appears to us in some restricted set of conditions). 

5. S is P and is also indescribable isydd asti ca avaktavyam ca, 
“maybe it is and is also indescribable”)—“the jug is red here and now 
but its real color is indescribable.” 

6. S is not P and is indescribable isydn ndsti ca avaktavyam ca, 
“maybe it is not and is indescribable”)—“the jug is not red at this time 
and its real color is indescribable.” 

7. S is and is also not P and it is indescribable {sydd asti ca ndsti 
ca avaktavyam ca, “maybe it is and is not and is indescribable )—- 
“sometimes the jug is red arid sometimes it is not and its real color is 
indescribable.”. 


In his criticism of this doctrine of relativity of judgments Sa ara 
assumes that the Jainas are simply asserting contradictory judgments 
about an object under the same conditions, and that by irwisting 
upon the relativity of all judgments the Jainas condemn their own 
theory (i.e., the statements which put it forth must themse ves ave 
only relative validity). 


laving disposed of the Bauddha doctrine we now turn to the sys- 
I of the Gymnosophists (Jainas). . ,,^ 

fhe Jainas acknowledge seven categories itattuas), 
i-soul (ajlva), the issuing outward idsravd), restrain . x’ 

truction (nirjara), bondage (bandha), and re ease 
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Shortly it may be said that they acknowledge two categories vi7 .. i 

and the non-soul, since the five other categories u ' 

under ,has. rwo.-They also se, fonhTSrSofe dir"* 
from the two mentioned. They teach that there r ^ 
astikdyas (“existing bodies.” il. cateLo^es W ! T 
soul (Jivd), body (pudgald), merit idhanna') demeriuS^"^^ f 

.ions as“„?;^^^:“* “-ep. 

aay, it Is impc^ibri, n ” °"= "”"8■' That Is to 

non-being should a,hrLr, T^ .>= bol"! and 

ius,aso^^:not;*:hru;ta^i°"!“ 

the same moment The sevf>n r-of ■ be hot and cold at 

be so many anrsuch or "^'her 

tive expressed in the words “th^ ° alterna- 

in a cognition of indefinite nan ^ or not such” results 

knowledge than doubt is Tf v t^ore a source of true 

a thing is of more than one nar^ * otiW plead that the cognition that 
of true knowledge, w^denvX V* definite and therefore a source 
things are of a non-exclusive nan unlimited assertion that all 

under the alternative predicatiom^oiJieh^ 
not,” and so ceases to be a definifp. ts,” “somehow it is 

the person making the assertion a "^be same happens to 

partly they are, partly they are not a i? ^be assertion; 

the object of knowledge the know' ^ of knowledge, 

edge are all alike indffmite ^ ^‘ibject, and the act of knowl- 
with any claim to authority and how " ^'^bankara (Jind) teach 

trine the matter of which is iif followers act on a doc- 

shows that only when a indeterminate? Observation 

result people set about it withour l^ nown to have a definite 
claims a doctrine of altogether ^ "^^n who pro¬ 
to be listened to any more tian a does not deserve 

Again, if we apply the jainare'-son- *^”ben man or a madman.— 

egories, we have to say that on on”^ doctrine of the five cat- 

y that on one view of the matter they are five 
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and on another view they are not five; from which latter point of view 
it follows that they are either fewer or more than five. Nor is it logical 
to declare the categories to be indescribable. For if they are so, they 
cannot be described; but, as a matter of fact, they are described so 
that to call them indescribable involves a contradiction. And if you 
go on to say that the categories on being described are ascertained 
to be such and such, and at the same time are not ascertained to be 
such and such, and that the result of their being ascertained is per¬ 
fect knowledge or is not perfect knowledge, and that imperfect 
knowledge is the opposite of perfect knowledge or is not the oppo¬ 
site; you certainly talk more like a drunken or insane man than like 
a sober, trustworthy .person.—^If you further maintain that the heav¬ 
enly world and final release exist or do not exist and are eternal or 
non-eternal, the absence of all determinate knowledge which is 
implied in such statements will result in nobody’s acting for the pur¬ 
pose of gaining the heavenly world and final release. And, moreover, 
it follows from your doctrine that soul, non-soul, and so on, whose 
nature you claim to have ascertained, and which you describe as 
having existed from all eternity, relapse all at once into the condition 
of absolute indetermination.—As therefore the two contradictory 
attributes of being and non-being cannot belong to any of the cate- 
gorie.s—being excluding non-being and vice versa non-being 
excluding being—the doctrine of the Arhat must be rejected. ^The 
above remarks dispose likewise of the assertions made by the Jainas 
as to the impossibility of deciding whether of one thing there is to be 
predicated oneness or plurality, permanency or non-permanency, 
separateness or non- separateness, and so on. The Jaina doctrine 
that aggregates are formed from the atoms by them ca e 
pudgalas —we do not undertake to refute separately as its re utation 
is already comprised in that of the atomistic doctrine given in a pre 
vious part of this work. (II, 2, 33) 


NYAYA 


The Sutras and ^amkara now turn to those theories w 
that God is only the operative or efficient cause oft ® ^ 
the material cause as well—^with special mention o , 

tern. This system was allegedly founded became 

known as Aksapada), author of the Nydya-Sutra. , 

closely allied with the Vaisesika school on its ontolog 
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physical side. It accepted the Vaisesika analysis of matter its acconm 
of causation in terms of asatkdryavdda (the theory that the effect is 
not pre-existent in its cause), etc., but in contrast to early Vaisesika 
the Nyaya system affirms and argues for the existence of a God who 

fo the Nyaya, God creates the 
world through the ordering of pre-existing categories-the Sms 

pace, tune, etc. He is a demiurge, the efficient but not the material 
cause of the universe. Several “proofs” are offered by the Nyaya to 
support this affirmation. It is argued first of all that all objects o^xo^ 

Vedantto thinker occasionally ra°klSrofThe? 

■P ind a“ ‘“’’r“"“batons of the Nyaya 

are epis,/moS'a„d 

various means of knowIpHoffrK hlyaya system articulated the 
times added to, are aSSfd although some- 

Vedantic criticisms o^iSStems"'H° somewhat from the 

inference. Subsequent areumem 

might profitably be tested by this mSl Sm'" literature 

any event several of the nroi correct reasoning, and in 

accon,i„«,o.hefo™,X~ofr™^r"^^^ "" 

16. See Nyaya Kusumdnjali, V, i. 

outstanding work in English on this school. 
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The Sanskrit term for “inference” is anumana ianu = after; mdna 
= measuring). It is defined as mediate and indirect knowledge which 
is acquired through observing that a “mark” is invariably present in 
an object. Three terms in an inference are identified: (1) paksa or the 
“minor term,” the subject of the proposition to be proven; (2) sddhya 
or the “major term,” that which is to be established in relation to the 
paksa-, and (3) linga or hetu or the “middle term,” that which indi¬ 
cates the presence of the sddhya. In the stock Indian textbook exam¬ 
ple of an inference 

There is a fire on the mountain 

Because the mountain smokes 

Wherever there is smoke there is fire, e.g. in the kitchen 

The mountain smokes 

Therefore it has fire 


the paksa or minor term is “the mountain,” the sddhya or major term 
is “fire” and the lihga or hetu or middle term is “smoke.” An inference 
is a kind of knowing which arises from the ascertainment of the pres¬ 
ence of the major term, through the middle term, in the minor term. 
Between the middle and the major term there must exist an invariable 
concomitance (j/ydpti). The term tydpti literally means pervasion . 
one thing, fact, or event is “pervaded” by another when it is alvrays 
accompanied by the odier, when no experience contradicts eir 

“togetherness.” _ . . 

Two kinds of inference are distinguished in the Nyaya, a, 
when it is carried out for oneself for the purpose of acquiring new 
knowledge, and pardrtha, when ybr others one seeks to demonstra e 
some truth or fact. In the latter case inference must fo ow a p 
scribed form. Five members or propositions are set forth. 


1. the pratijhd or the proposition to be proven, t e p 
being an assertion about a certain state of affairs— the mou 

fire.” ■ . _ 

2. the hetu or the specific reason or cause for the a 

“(because) the mountain smokes.” . the 

3. the uddharana or the universal proposition w ‘ gf 

connection between the first two propositions an an — 

^his connection with reference to a particular, ami 
“wherever there is smoke there is fire, for examp e m 
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4. the upanaya or the application of the universal proposition to 
the case under consideration—“this mountain smokes ” 

^^^5; the nigamana or the conclusion-“therefore this mountain has 

The Nyaya syllogism or model of inference, as we see, is at once 
deductive” and “inductive.” It is never purely “formal” in character 
as It recognizes no null classes. The ground of inference must be pre¬ 
cisely that of vyaptt or invariable concomitance between the middle 
and major terms. The conclusion in the stock example given *at 
■te mounam has fire,- is jusuned only if between smoke and hre a 
tTord.a,°i‘"''”i!; «>"“n>tance holds.« Apan from the observa- 

“m) ?n he s n <~P^har- 

onehsQ 1 . ^ ‘P^^sent in this mounain") 

one has also to show, then, the following: 

1 =™ * priJn”"' ta *e major 

3 Itat' 11 “ absent; 

3. mat It doesn t contradict the minor term- 

diho.ls or“?" " by other con- 

Jy. -tis'b one can, in a negative 

vdbkasa- it me^ans th^T. committed. A fallacy is called het- 

priateZ StTs no -PP^°- 

These are: fallacies are identified. 

mostgeZln^ite'^fiJlfeZZ^afdie™^- 

all cases in which the middle term i? present in 

s present, is violated. The middle 

gtween te^ of unequal SSot holds 

between ternis of equal exteSVaZZZT^’ ^ *e other 

inf one term from^h'^ and nameable. In 

^e^ed fmm smoke, but not sSTe Z ^"“V be 
either from the other. *" the second case one may infer 

of the agreement in pres- 

fu- ‘ niust, in short exclude th terms under varying circum- 

(intermediary’or-interventag-SJen^^^ that there is^soL other 

g sutlrcrent condiuon which gives rise to the relation. 
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term may be (a) too broad, making it possible for it to be present in 
negative cases (e.g., in “this mountain has fire because it is green,” 
“green” is present in both objects wliich have fire and objects which 
do not); (b) too narrow (e.g., in “sound is eternal because it is audi¬ 
ble,” “audible” is associated only with sound and cannot be found 
anywhere else), and (c) non-exclusive, (e.g., in “all things are non¬ 
eternal because they are knowable/ the minor term “all things” is 
simply all-inclusive). 

2. viruddha. This fallacy occurs when the middle term disproves 
rather than proves the proposition to be established; e.g., in “air is 
heavy because it is empty,” the middle term “empty" actually dis¬ 
proves the heaviness of air. (The stock Naiyayika example is: in 
“sound is eternal because it is produced,” the fact of being produced 
shows that sound is non-eternal, for only non-etemal things are pro-, 
duced.) 

3. satpratipaksa. In this fallacy one is put in the position of having 
the contradictory of one’s conclusion proved by some other infer¬ 
ence which is based on another middle term. With “sound is eternal 
because it is audible” we may also have “sound is non-eternal 
because it is produced.” 

4. asiddha or sddhyasama. This occurs when the middle term, like 
the major term, requires proving. In the stock example “the sky-lotus 
is fragrant because it is a lotus like that found in water,” the minor 
term is “unreal” and so the middle term has no place to stand. 

5. bddhita. This fallacy occurs when the middle term is contra¬ 
dicted, not by another inference, but by another source of knowledge 
ipramdnd). In “fire is cold because it is a substance,” the middle term 
“substance” is contradicted because “cold," the major term, is conw- 
dicted by perceptual experience ipratyaksd). We don t perceive t at 
fire is cold; on the contrary we perceive that it is hot. 

In sum, the model of inference codified by Nyaya, as we have 
briefly described it, is never just “formal” in character. An i ^^*"5 
must be bound to actual experience. It is thus ^ quasi sci 

entific method” than' it is a system of pure logic. 

In criticizing Nyaya and other theistic or 
affirm that God is only the efficient cause of the world, Samka p 
himself in the rather curious position of having to argue 
lain ideas which he himself will have to affirm in o er con 


See Karl Potter, Presuppositfons of India's greater 

t-^ntice-Hall. i963) for a .Sntation of the NySya model of inference g. 
ttail. 
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several instances here he is attacking not so much the ideas bersehm 
the grounds upon which they are held. 

The theories about the Lord which are independent of the Vedanta 
are of various nature. Some taking their stand on the Sarhkhya and 
Yoga ^sterns assume that the Lord acts as a mere operative cause as 
the mler of the pradhdna and the souls, and that pradhdna, soul 
and Lord are of mutually different nature.—The Mahesvaras (Saivas) 
mamtain that the five categories, viz. effect, cause, union, ritual Z 

^Siva) to the end of 

eaking die bonds of the animal (i.e. the soul); Pasupati is, accord- 
ing to them, the Lord, the operative cause.—Similarly, the Vaisesikas 
and others also teach, according to their various systems, that the 
Lord is somehow the operative cause of the world. 

of opinions the Sutra remarks ‘‘the Lord, on account 

ruler of the Possible that the Lord as the 

is suDD^sed ‘f 'he Lord 

intermediate and e various classes of animate creatures low, 

that he is animared vf according to his liking, it follows 

of us and is no re M ^ 2nd so on, is hence like one 

alsu^^^hai^ S®' O'^er this difficulty by 

demerit of thL^rv"^^^h depositions with a view of the merit and 

logical seJ saw thel assumption would lead us to a 

be coLTdtreTin n “ving beings have to 

cultyTnrremor^^^^ "Pon- This diffi- 

beings and the resulf a- ^ 'hat the works of living 

which has no beginnhfe- hy the Lord form a chain 

mutual interdeoendenrf’ f as in the present 

ningless series is like an ° ^ place, so that the begin- 

blind men. It is moreove chain of blind men leading other 

selves that “imperfections^h^ Naiyayikas them- 

of action” iNydya Sutra I Tig) ® of being the causes 

whether they be active for their o«, shows that all agents, 

something else are imoelUd Purposes or for the purposes of 
evenifitfsadmitiSE^.^^° imperfLSn. And 

Sic purpose is impelled bv an^T* acting for some extrin- 

faulty all the same- for the I n r motive, your doctrine remains 
ated by intrinsic motives onlv '( ^ ‘^he is actii- 

painlul feeling connected with pi^^ removing the 

pity;.—Your doctrine is finally inap- 
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propriate for that reason also that you maintain the Lord to be a sne 
cial kind of soul; for from that it follows that he must be devoid of all 
activity. (II, 2, 37) 

Against the doctrine which we are at present discussing there lies 
the further objection that a Lord distinct from the pradhana and the 
souls cannot be the ruler of the latter without being connected with 
them in a certain way. But of what nature is that connecUon to be? It 
cannot be conjunction (.samyogd), because the Lord, as well as the 
pradhana and the souls, is of infinite extent and devoid of parts. Nor 
can it be inherence, since it would be impossible to define who 
should be the abode and who the abiding thing. Nor is it possible to 
assume some other connection, the special nature of which would 
have to be inferred from the effect, because the relation of cause and 
effect is just what is not setded as yet.—How, then, it may be asked, 
do you—the Vedantins— establish the relation of cause and effect 
(between the Lord and the world)?—^There is, we reply, no difficulty 
in our case, as tlie connection we assume is that of identity Odddt- 
mya). The adherent of Brahman, moreover, defines the nature of the 
cause, and so on, on the basis of Scripture, and is therefore not 
obliged to render his tenets throughout conformable to observation. 
Our adversary, on the other hand, who defines the nature of the 
cause and the like according to instances fiirnished by experience, 
may be expected to maintain only such doctrines as agree with expe¬ 
rience. Nor can he put forward the claim that Scripture, because it is 
the production of the omniscient Lord, may be used to confirm his 
doctrine as well as that of the Vedantin; for that would involve him in 
a logical see-saw, the omniscience of the Lord being established on 
the doctrine of Scripture, and the authority of Scripture again being 
established on the omniscience of the Lord.—For all these reasons 
the Sarnkhya-yoga hypothesis about the Lord is devoid of founda¬ 
tion.. Other similar hypotheses which likewise are not based on the 
Veda are to be refuted by corresponding arguments. (II, 2,38) 

The Lord of the argumentative philosophers is an untenable hy- 
for the following reason also.—^Those philosophers are 
obliged to assume that by his influence the Lord produces action in 
0 P^odhdna, &c. just as the potter produces motion in the clay, &c. 
ttt this cannot be admitted; for the pradhana, which is devoi^ o 
color and other qualities, and therefore not an object of perception, 
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is on that account of an altogether different nature from clay and the 
like, and hence cannot be looked upon as the object of the Lord’s 
action. (II, 2, 39) 


Well, the opponent might reply, let us suppose that the Lord rules 
the pradhdna in the same way as the soul rules the organ of sight and 
the other organs which are devoid of color, and so on, and hence not 
objects of perception. 

This analogy also, we reply, proves nothing. For we infer that the 
organs are ruled by the soul, from the observed fact that the soul feels 
pleasure, pain, and the like (which affect the soul through the 
organs). But we do not observe that the Lord experiences pleasure, 
pain, &c. caused by the pradhdna. If the analogy between the prad- 
hana and the bodily organs were a complete one, it would follow 
that the Lord is affected by pleasure and pain no less than the trans¬ 
migrating souls are. 


Or else the two preceding Sutras may be explained in a different 
way. Ordinary experience teaches us that kings, who are the rulers of 
countries, are never without some material abode, i.e. a body; hence, 
I we wish to infer the existence of a general Lord from the analogy 
o eart y rulers, we must ascribe to him also some kind of body to 
serve as the substratum of his organs. But such a body cannot be 
ascri e to the Lord, since all bodies exist only subsequently to the 
creation, not previously to it. The Lord, therefore, is not able to act 
^ niaterial substratum; for experience teaches us 
requires a material substrate.—Let us then arbitrarily 
sintii ^ possesses some kind of body serving as a sub- 

tion or^ns (even previously to creation).—This assump- 

sensationr^*f ^ body he is subject to the 

Lord (II ^rid thus no longer is the 


the followinl^^^^* argumentative philosophers is invalid, for 
and also.-They teach that the Lord is omniscient 

the individuaUo'T Pr^dhana, as well as 

e ^ertte Z ’ ^^e omniscient Lord 
or doef the souls, and himself. 

discSon n" ^ alternatives subvert the doctrine under 

and the Lord, being aU of dTem souls, 

m of definite measure, must necessarily 
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since ordinary experience teaches that ail things 
ich as jars and the like, at some time cease to 


by their constituting a triad, and the individual measure of each of 
them must likewise be considered as defined by the Lord (because he 
is omniscient). The number of the souls is a high one. From among 
this limited number of souls some obtain release from the samsara, 
that means their samsara comes to an end, and their subjection to the 
samsara comes to an end. Gradually all souls obtain release, and so 
there will finally be an end of the entire samsara and the samsara 
state of all souls. But the pradhana which is ruled by the Lord and 
which modifies itself for the purposes of the soul is what is meant by 
sarhsdra. Hence, when the latter no longer exists, nothing is left for 
the Lord to rule, and his omniscience and niling power have no 
longer any objects. But if the pradhana, the souls, and the Lord, all 
have an end, it follows that they also have a beginning, and if they 
have a beginning as well as an end, we are driven to the doctrine of 
a general void. Let us then, in order to avoid these untoward conclu¬ 
sions, maintain the second alternative, i.e. that the measure of the 
Lord himself, the pradhana, and the souls, is not defined by the 
Lord.—But that also is impossible, because it would compel us to 
abandon a tenet granted at the outset, viz. that the Lord is omniscient. 

For all these reasons the doctrine of the argumentative philoso¬ 
phers, according to which the Lord is the operative cause of the 
world, appears unacceptable. (II, 2, 41) 


THE BHAGAVATAS 


The last system which the Brahmasutras and Samkara take up for 
criticism is not so much a philosophical system (a darsand) in the 
Indian sense of the term as it is a popular religious movement which 
Is supported by a “cosmology.” ^aihkara refers to it as the doctrine 
of the Bhagavatas.” 

The Bhagavata movement was a religious cult which develo^d 
during the late Vedic period and was non-Brahmanic, and possibly 
non-aryan, in origin. It worshipped a transcendent deity, 
and believed that salvation could be obtained through fervent cievo- 
don ibhakti) to Him. The folk hero Krsna became identified witn 
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Vasudeva and became the center of a very rich and colorful mythol¬ 
ogy. Krsna also came to be identified with the Vaisnaivite Visnu- 
Ndrdyana and thus also became an important feature in Vaisnaivism. 
On its theological side the so-called Bhagavatas incorporated the 
ancient philosophy known as the Pancaratra (whose origin is 
obscure), which had worked out an elaborate tlieory of the levels 
{vyuhas) of the divine nature. These are identified with Vasudeva and 
members of his family and also with some of the categories of the 
Saihkhya system.^^ 

Saihkara’s criticisms here are quite mild and are focused mainly on 
the theory of vyuhas. 


We have, in what precedes, refuted the opinion of those who think 
that the Lord is not the material cause but only the ruler, the opera¬ 
tive cause of the world. We are now going to refute the doctrine of 
those according to whom he is the material as well as the operative 
cause. ^But, it may be objected, in the previous portions of the pres¬ 
ent work a Lord of exacdy the same nature, i.e. a Lord who is the 
material, as well as the operative, cause of the world, has been ascer¬ 
tained on the basis of Scripture, and it is a recognized principle that 
sw/ti, in so far as it agrees with Scripture, is authoritative; why then 
snould we aim at controverting the doctrine stated?—It is true, we 
system which we are going to discuss agrees 
^ ^ system, and hence affords no matter for controver- 

nn’rtsystem, however, is open to objection, and that 
part we intend to attack. 


w/iri ^hagavatas are of opinion that the one holy ibhaga- 

and that^ ^ ^®iure is pure knowledge, is what really exists, 
L ivyuhd), 

notes the hioh Aniruddha. Vasudeva de¬ 
mind (mana.^ \ ^ individual soul, Pradyumna the 

trsefom^ H (ahalkdra). Of 

thrihrerole^^"”'®® essence, of which 

Vasudeva for a hu H ^ h believer after having worshiped 

iabhwamana') n ” means of approach to the temple 

P y s, &c. (.svadhydyd), and devout medi- 
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tation iyogd), passes beyond all affliction and reaches the highest 
Being. 

Concerning this system we remark that we do not intend to contro¬ 
vert the doctrine that Narayana, who is higher than the Undeveloped, 
who is the highest Self, and the Self of all, reveals himself by dividing 
himself in multiple ways; for various scriptural passages, such as “He 
is onefold, he is threefold" (Ch. Up. VII, 26,2), teach us that the high¬ 
est Self appears in manifold forms. Nor do we mean to object to the 
inculcation of unceasing concentration of mind on the highest Being 
which appears in the Bhagavata doctrine under the forms of rever¬ 
ential approach, &c.; for that we are to meditate on the Lord we know 
full well from smrti and Scripture. We, however, must take exception 
to the doctrine that Sahkarsana springs from Vasudeva, Pradyumna 
from Sahkarsana, Aniruddha from Pradyumna. It is not possible that 
from Vasudeva, i.e. the highest Self, there should originate 
Sahkarsana, i.e. the individual soul; for if such were the case, there 
would attach to the soul non-permanency, and all the other imper¬ 
fections which belong to things originated. And thence release, 
which consists in reaching the highest Being, could not take place; 
for the effect is absorbed only by entering into its cause.—^That the 
soul is not an originated thing, the teacher will prove later on (II, 3, 
17). For this reason the Bhagavata hypothesis is unacceptable. (II, 2, 
42) 

The Bhagavata hypothesis is to be rejected for that rea.son also, 
that observation never shows us an instrument, such as a hatchet and 
the like, to spring from an agent such as Devadatta, or any other 
workman. But the Bhagavatas teach that from an agent, viz. the indi¬ 
vidual soul-termed Sahkarsapa, there springs its instrument, viz. the 
internal organ termed Pradyumna, and again from this offspring of 
the agent another instrument, viz. the ahatnkara termed Aniruddha. 
Such doctrines cannot be settled without observed instances. And we 
do not meet with any scriptural passages in their favor. (II, 2,43) 

Let us then—the Bhagavatas may say—understand by SahkarSapa, 
3nd so on, not the individual soul, the mind, &c., but rather Lor s, i.e. 
powerful beings distinguished by all the qualities characteristic^ o 
•vlers, such as pre-eminence of knowledge and ruling capacity, 
strength, valor, glory. All these are Vasudevas free from faults, witn- 
out a substratum (not sprung from pradhdnd), without any imper 
actions. Hence the objection urged in Sutra 42 does not app y- 
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Even on this interpretation of your doctrine, we reply, the “non¬ 
exclusion of that,” i.e. the non-exclusion of the impossibility of 
origination, can be established.—Do you, in the first place, mean to 
say that ±e four individual Lords, Vasudeva, and so on, have the 

same attributes, but do not constitute-one and the same SelP_^If so 

you commit the fault of uselessly assuming more than one Lord 
while all the work of the Lord can be done by one. Moreover, you 
offend thereby against your own principle, according to which there 
is only one real essence, viz. the holy Vasudeva.—Or do you perhaps 
mean to say that from the one highest Being there spring those four 
fonns possessing equal attributes?—In that case the objection urged 
m Sutra 42 remains valid. For SahkarSapa cannot be produced from 
Vasudeva, nor Pradyumna from Saiikarsana, nor Aniruddha from 
Pradyumna, since (the attributes of all of them being the same) there 
IS no supereminence of any one of them. Observation shows that the 
relation of cause and effect requires some superiority on the part of 
e cause as, for instance, in the case of the clay and the jar (where 
e cause is more extensive than the effect)—and that without such 
supenonty the relation is simply impossible. But the followers of the 
I acknowledge any difference founded on superior- 

bu. ^ Other lords, 

cial forms of Vasudeva. without any spe- 

four 1?thT K' cannot ptoperly be limited to 

uSSc^S 7 K B'nhntnn down to a blade of grass, is 

understood to be a manifestadon of the supreme Being. QI, 2 44) 
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SOURCES 

OF 

ADVAITA VEDANTA 









Reality, or Brahman^il^nn Vedanta ivhich affirms that 

Cmithya), the prodn 'ct of n' ^hat the world is false 

human beintiM ^ ^he 

Advaita has occupied the^^n^^^ ^ uot-different from Brahman, 
from the time ofSaifikam ( ■ position in Indian philosophy 

hue. in fact. 41 
>node symonymous wUh Tmc^^ 

tributed to its rich nZ ^ the finest minds in India con- 

articulation of its ba<:ir°^^^ development and brought to the 

Further, more\than any others'chZl concerns, 

strives to incorporate umu • •» Indian philosophy Advaita 

mjlcan, <XZ“f'75“"'“' " valid and sig- 

'0 Us own distinalvn moaphyff^f^ matenals according 


Chapter 7 
Gaudapada 


According to Vedantic tradition the first available treatise on 
Advaita Vedanta is the Kdrikas on the Mandukya Upanisad, written 
by Gaudapada, who was the guru of Sariikara’s guru Govinda. The 
dates of Gaudapada’s life are not known and the question has even 
been raised as to whether such a person lived at all. But if tradition is 
correct in maintaining that he was literally Sarhkara’s puramaguni 
then he must have lived no earlier than the seventh century. In the 
Kdnkds on the Mandukya Upanisad (also called the Agamascistrd), 
Gaudapada sets forth, at times in a rather extreme form, what later 
becomes some of the main principles of classical Advaita. 

There is a good deal of controversy over the degree to which the 
author of the Kdnkds was influenced by Buddhist thought (viz,, by 
the Vijhanavada and Sunyavada schools of Mahayilna Buddhism). 
Gaudapada rather clearly draws from Buddhist philosophical sources 
for many of his arguments and distinctions (e.g., his use of 
Nagarjuna’s distinction between two orders of truth —paramdnha 
satya and samvrtti satyd) and even for the forms and imageiy in 
which these arguments are cast. Vedanta tradition maintains, though, 
that rather than presenting Buddhism as such in a Brahmanic guise, 
Gaudapada merely found it convenient to draw from Buddhism 
while maintaining allegiance to Upanisadic sources and to snitixo 
general. 

The main doctrine that Gaudapada puts forth is called ajdtivdda — 
the theory of no-origination. According to ajdtivdda the entire world 
of duality is merely an appearance: nothing ever really comes into 
being, for nothing other than Brahman really exists—the whole 
world is an illusion like a dream. At limes Gaudapada blurs the dis¬ 
tinction between waking and dream consciousness, a distinction 
which Sarhkara later insists upon, and suggests that the whole of our 
waking experience is exactly the same as an illusory and insubstan¬ 
tial dream (cf. Vasubandhirs arguments in Vimsatika X, ff.). 
Gaudapada establishes this by a dialectical critique of causation and 
by an appeal to the doctrine of rndyd. 
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The following brief selections from the Kdiikds have been chosen 
simply to illustrate Gaudapada’s contribution to Advaita and are 
newly translated by Eliot Deutsch. Tlie most complete study of 
Gaudapada as an Advaitic thinker has been made by T. M P 
Mahadevan in Gaudapada: A Study in Early Advaita (Madras- Uni¬ 
versity of Madras, I960). 


KARIKAS on the MANDUKYA UPANISAD 

1. 16 . When the empirical self (ftvd) is awakened from the sleep of 

begmningless illusion imdyd), it realizes the unborn, sleepless 
dreamless non-dual (Reality). ’ 

1.17. If the phenomenal world were (really) existing then it ought 
no doubt to disappear. But this (whole universe of) duality is mere 
illusion: the absolute truth is that of non-duality. 

1.18. If anyone merely imagined the world of diversity (to exist), it 
wou d disappear (upon the termination of his fancy). This talk (of 

known ^ ^ "o duality (when Reality) is 

Hrpam wisc declare the insubstantiality of all things (seen) in a 
II 4 A within (the body) and are therein confined, 

are Waking state, the objects seen 

tween them" ^^ause of their being perceived. The difference be- 
body ‘a ° y at the objects of dream are confined within the 

al who is^k thar°^* Question). If in both states the objects are unre- 
II 12. The objects? Who is it that imagines them? 

by the power of imagines Itself through Itself 

™I o?thVv^^^^^ 

objectswhicht^eki h!? various forms the well-defined 

(various ideas) when His^m" turned outward, and 

II 17 Ac n ^ ^uen His mind is turned within. 

ined to be a snake o!’^ “ perceived is, in the dark, imag- 

entways. "a line of water, so the Self is imagined in differ- 

about it and theronvi^on^a^^^ destroys all illusions 

the nature of the Self determinS* is nothing but a rope, so is 
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II, 31. As dream and illusion or a castle in the air are seen (to be 
unreal), so this whole universe is seen by those who are wise in 
Vedanta. 

_ II, 32. There is no dissolution and no creation, no one in bondage 
and no pne who is striving for or who is desirous of liberation, and 
there is no one who is liberated. This is the absolute truth. 

III, 15. The creation which has been set forth in different ways by 
illustrations of earth, metal, sparks is only a means for introducing the 
truth. In no manner are there any real distinctions. 

Ill, 19. The birthless One is differentiated only through illusion, 
and in no other way. For if differentiation were real then the immor¬ 
tal would become mortal (which is absurd). 

Ill, 28. There is no birth for a non-existent thing either through illu¬ 
sion or in reality. The son of a barren woman is not born either 
through illusion or in reality. 

Ill, 46. When the mind does not disappear nor again is dispersed, 
when it is motionless and without sense-images', then it becomes 
Brahman. 

Ill, 48. No individual is born, for there is nothing to cause (its 
birthX This (Brahman) is that highest truth—where nothing is bom. 



Chapter 8 
Samkara 


Gaudapada may have been the “first” advaitin and his doctrine of 
ajdH may be a sound one. Nevertheless, according to Vedantic tra¬ 
dition, the real founder of the school was Sarhkara—^whom many 
Westerners as well as Indians consider to be one of the greatest 
philosophers, East or West. 

He was born in the village Kaladi in Kerala in 788, into a brahmin 
family distinguished for its learning. His mother, who played a large 
part in his life, belonged to the Nambudri brahmin caste; about his 
father, whose name was Sivaguru, the stories are confused. (Some 
enemies of Samkara contended that his birth was illegitimate.) He 
underwent tlie upanayana at seven in the traditional fashion. Pious 
tradition sings that he finished all his Vedic studies within two years. 
Sariikara, however, had resolved on sarhnydsa, total renunciation. 
Legend has it that his mother did not wish to give her permission, for 
reasons of sentiment as well as of custom, for as a sathnydsin 
Sarhkara would be unable to perform her funeral rites. But once 
when Sarhkara was bathing, a crocodile pulled him by the foot and, 
on the point of drowning, he wrested from his mother permission for 
“emergency renunciation,” often practiced when death is near, 
Sarhkara survived the danger^ but held his mother to her consent. He 
entrusted her care to his relatives, left them his property, and went 
forth from his village to find a guru to initiate him properly into 
, sarhnydsa. He joined a hermitage on the bank of the Narmada River 
and was accepted as a pupil by Govinda (who was himself, as indi¬ 
cated previously, the pupil of Gaudapada), There are no records 
about the length of his stay there. His guru charged him with the peri¬ 
patetic life of the teacher, and Sarhkara soon departed for Benares. It 
was there that he did most of the debating that was to be instrumen¬ 
tal in the formulation of his philosophy and probably much of his 
writing. Soon he had attracted a following and had found a patron in 
the king of Benares. 

Sarhkara then traveled south, converting thinkers and reforming 
aberrant practices; he built a temple to the Goddess of Wisdom, 
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Sarada Sarasvatl, on the bank of the Tungabhadra. Along with it h 
founded, with the support of a chieftain, VIrasena, the famous advai 
ta monastery of Sringeri, which stUl flourishes today. It was frT 

dj^ng^^ 

Eventually ^amkara resumed his circumambulation of India com 
bating the Tantrism of the South, founding another math or 
rnonastery in Pun in the East, still a third in Dwaraka in the West In 
the extreme North he founded a temple of Narayana at B^da- 
r^asmma where ever since a Nambtidri from Malabar has officiated 
Readied of an intestinal disorder at an early age, thirty-two or thirty- 

Samkara was the great revolutionary in Vedanta. His emphasis 
die°lorld S T 

minism which ^ contrast to the more conservative Brah- 

STs was of Ids teach- 

insists UDon *an phenomenal. Here is a philosophy which 

sole realitv un^*^i-h** ^ Brahman without qualities—as the 

Ss S Z7 dtis distinction- 

Se?en« AnH ^ of all empirical 

rectness^hirteaHv ^°"^‘”oed many thinkers of the rational cor- 
the scriptures in a ^ ^ means of interpreting 

drew a sham forced, manL He 

in Vedic litmmrr^Ti of materials to be found 

mer applies to that Jndnakdnda. The for- 

acUon in the world, with ediL/- concerned with 

those who are incanaKi c ^ ^junctions, etc., and it is there for 
state of intellectual s ° ^^^^^hing the highest truth at their present 

apSt Sr' The la«er, ,ha /«4- 

enUghKnmentormofaoasl^jr” °j Veda which doea have 
Which alone has comDellino f portion of the Veda 

edge. It teachea heowl- 

must be in order to reaHze ft and how one 
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UPADESASAHASRl 

An enormous amount of written work has been attributed to 
Saitikara, but many of the attributions are of dubious worth (see 
Bibliography). It is reasonably certain though, that Samkara was the 
author of commentaries on the Brahmasulras, the Bhagavadgita, 
and several Upanisads. It is also reasonably certain that he wrote sev¬ 
eral small treatises wherein he set forth, in a concise and vivid man¬ 
ner, the central tenets of his advaitism. 

Among these small treatises is a highly popular work called the 
.Upudesasahasn, It is divided into two parts: the first is in prose and 
explains “a method of teaching the means to liberation ... the sec¬ 
ond is in verse. The following selection, which we use to introduce 
the thought of Saiiikara, consists of the entire first part of this text. It 
is taken from an unpublished translation by Sengaku Mayeda, which 
is based on his critical edition. 

How to Enlighten the Pupil 

1. Now we shall explain how to teach the means to final release 
for the benefit of seekers thereafter with faith and desire. 

2. The means to final release is knowledge [of Brahman]. It 
should be repeatedly related to the pupil until it is firmly grasped, 
if he is dispassionate toward all things non-eternal which are 
attained by any means [other than knowledge]; if he has aban¬ 
doned the desire for sons, wealth and worlds and reached the state 
of a paramahamsa wandering ascetic; if he is endowed with tran¬ 
quility, self-control, compassion and so forth; if he is possessed of 
the qualities of a pupil which are well known from the scriptures; 
if he is a brahmin who is [internally and externally] pure; if he 
approaches his teacher in the prescribed manner; if his caste, pro¬ 
fession, behavior, knowledge [of the Veda] and family have been 
examined. 

3. The sruti also says, 

“Having scrutinized [the worlds that are built up by action, a 
brahmin should arrive at indifference.... For the sake of this 
knowledge let him go, with fuel in hand, to a spiritual teacher 
who is learned in the scriptures and established in Brahman. To 
him who has approached properly, whose thought is cairn, who 
has reached tranquility, the man of knowledge teac es] m its 
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very truth that knowledge of Brahman [by which he .u 

Imperishable]” (Mu. Up. I, 2, 12-13); 

for when knowledge [of Brahman] is firmly grasped, it conduces to 

continuity [of knowledge of 
Brahman]. And the contmuity of knowledge [of Brahman] is helpful 

to people as a boat [is helpful] to one wishing to get across a river 
The scripture also says, 

Wenly, a fa^er may teach this Brahman to his eldest son or to a 

him rh- should offer 

im this [eartW that is encompassed by water and filled with treas- 

ure^,^he should say], ‘This, truly, is more than that.”’ (Ch. Up. Ill, 11 

fmm f^han 

such as ^ 'he sruti and the smrii 

^ teacher knows ... (Ch. Up. VI 14 2') “The 
attain tch^ Up^X'^'sf^elps to 

[right] knowledge is called a boat Le >’ 

has n^ grasped indications that the pupU 

which hinder his graspinTuremove the causes 
firm preliminary learning iaxity, absence of 

things eternal and non <5 ‘^^tmng the discrimination between 
Pridf ofcaslnd Sir^blr consideration, 

and enjoined by the smriand the smnuZ 
non-injury and other abstentions an? 

contradictory to knowledge ’ observances which are not 

should fllso l^t 

modesty which are the m^a!? P^tjperly achieve the virtues such as 
S- And the teacher feaS “'2“ '”°»Wge. 

mem), is endowed with undersulldinr 

trol, compassion, favor and the lit tranquUity, self-con- 

doctrme; not attached to anv ^ “ versed in the traditional 

abandoned all the rituals and '^’^^ble or invisible, he has 

be is established in Brahman [^fi^isites; a knower of Brahman, 

""an; he leads, a blameless life, free from 
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faults such as deceit pride, trickery, wickedness, fraud, jealousy, 
falsehood, egotism, self-interest and so forth; with the only purpose 
of helping others he wishes to make use of knowledge. 

First of all, he should teach the which are concerned prima- 
rily with the oneness of Atman [with Brahman], for example: 


“In the beginning, my dear, this universe was the existent only, one 
alone, without a second” (Ch. Up. VI, 2,1); 

Where one sees nothing else, [hears nothing else, understands 
nothing else—that is the Fullness]” (Ch. Up. VII, 24,1); 

indeed, is this all” (Ch. Up. Vn, 25, 2); 

“Brahman, indeed, is this all”; 

Atman, verily, was this universe, one alone, in the beginning” 
(Ait. Up. I, 1, 1); 

“Verily, this all is Brahman” (Ch. Up. Ill, 14,1). 


7. And after teaching [these srutiii, he should help [him] by means 
of the srutis to grasp the marks indicative of Brahman, for example: 

"Atman, which is free from evil,... " (Ch. Up. VIII, 7,1); 

“[Explain to me] what the manifest, unconcealed Brahman is” (Brh. 
Up. Ill, 4. 1; 5, 1); 

“That which transcends hunger and thirst” (Brh. Up. Ill, 5,1); 

“Not Thus! Not sol” (Brh. Up. H, 3, 6); 

“[It is] not coarse, not fine” (Brh. Up. Ill, 8, 8); 

“This Atman is [described as] ‘not, not’” (Brh. Up. Ill, 9, 26; IV, 2, 
4; 4, 22; 5, 15); 

“[Verily, O Gargi, that Imperishable is] the unseen Seer” (Brh. Up. 
Ill, 8,1); 

“[Brahman is] knowledge, bliss” (Brh. Up. Ill, 9, 28); 

“[He who knows .Brahman as the real,] as knowledge, as the infi¬ 
nite" (Taitt. Up. II, 1); 

“[For truly, when one finds fearlessness as a foundation] in that (= 
Brahman) which is invisible, bodiless, [ ... then he has reached 
fearlessness]” (Taitt. Up. II, 7); 

“This, verily, is [the great, unborn Atmai^" (Brh. Up. IV, 4, 22); 
“[This Brahman is ... ] breathless, mindless” (Mu. Up. II, 1, 2); 
“[This Brahman is] without and within, unborn” (Mu. Up. II, 1,2); 
“[This great Being ... ] is just a mass of knowledge” (Brh. Up. II, 4, 
12 ); 

“[This Brahman is ... ] without an inside and without an outside 
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(Brh. Up. II, 5,19); 

“It is, indeed, other than the known and than the unknown” (Ken 
Up. I) 3)| 

■Verily what is called ‘Space’ |is the accomplisher of name-and 
form]” (Ch. Up. VIII, 14, 1). ™ 

8. [He should] also [help him grasp the marks indicative of Brah- 
man] by means of the snirtis, if they are not incompatible with the 
marks indicative [of Brahman] described by the smtisznd concern^ 
primanly with teaching that the highest Atman is not subject to trans¬ 
migration and that It is identical with all—for example: 

“He is not born, nor does he ever die” (BhG. II, 20; Ka. Up. II, 18); 
“A fth ^ receive [the effect of] anyone’s evil" (BhG. V, 15)- 

, atfdet s:" ^ ••• 

“Iri?raneH Pield-Knower (= Atman)” (BhG. XIII, 2); 

“Becaiicp FH existent nor non-existent” (BhG. XIII, 12); 

“iThp Q ^ beginningless and attributeless” (BhG. XIII, 31); 

“There beings” (BhG. XIII, 27); 

e highest pMrwsa (= Atman)” (BhG. XV, 17 ). 

highest thus grasped the marks indicative of the 

of the ocean of ^nitis and the swrfis wishes to get out 

such a fanli'y.^"^ a sJjj" ^ brahiriin;s son belonging to such and 
I am a paramahaJJ ^ ^ ^ householder—, [but] now 

ocean of transmigi^lT"f ^ 

and death”_ ^ cnee infested with great sharks of birth 

your body will be e«en ^ 

How then do you wish to Zt f 

tence? Because if you turn inS*' transmigratory exis- 

cannot get across to rhp r.fi, ^®hes on this bank of the river you 
12. If he °f'1'= rfver.” 

dies, is eaten by birds turn.! • "^he body is born, 

and so forth, and suffers fi-r. ^^rth, is destroyed by weapons, fire 

loi'y as a bird entera T- 

accumulated by mvself a no- ^ merit and demerit 

y "myself. Again and again by force of the merit and 
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demerit, when this body perishes, I shall enter another body as a bird 
enters another nest when its previous one has been destroyed. Thus 
I arn in beginningless transmigratory existence. I have been aban¬ 
doning [old] bodies which have been obtained one after another in 
the spheres of gods, animals, men and heUs by force of my own kar- 
man and I have been getting other new bodies over and over again. 
I am forced by my own karman to rotate in the incessant cycle of 
birth and death as in a water-wheel. I have obtained this body in the 
course of tune. I am tired of this rotation in the wheel of transmigra- 
tory existence, so I have come to you. Your Holiness, in order to end 
the rotation in the wheeroftransmigratory existence. Therefore I am 
eternal and different from the body. The bodies come and go like a 
person’s garments”— 

13 . [then] the teacher should s^: “You are right. Your view is cor¬ 
rect. [Then] why did you say incorrecdy, ‘I am a brahmin’s son be¬ 
longing to such and such a family. I was a student—or, I was a 
householder—, [but] now I am a paramahamsa wandering ascetic’?” 

14. If he says: “Your Holiness, how have I spoken wrongly?”— 

15. [then] the teacher should reply to him: “Because, through such 
statements as ‘I am a brahmin’s son belonging to such and such a 
family,’ you have identified the Atman, which is free from caste, fam¬ 
ily and purifying ceremonies, with the body, which has different 
caste, family and purifying ceremonies.” 

16 . If he asks: “How does the body have different caste, family, and 
purifying ceremonies?” or, “How am I (= Atman) free from caste, fam¬ 
ily and purifying ceremonies?”— 

• 17. [then] the teacher should reply: “Listen, my dear, [this is] how 
this body, different from you (= Atman), has different caste, family 
and purifying ceremonies and how you (= Atmari) are free from 
caste, family and purifying ceremonies.” 

Thereupon [the teacher] should remind him: “You should remem¬ 
ber, my dear, that you have been taught the highest Atman, the 
Atman of all, is endowed with the marks described above according 
to such sruti and smrti passages as 

‘[In the beginning,] my dear, this universe was the existent only, 

[one alone, without a second]’ (Ch. Up. VI, 2,1) 

and [that you havfe also been taught] the marks indicative of the high¬ 
est Atman according to sruti and smfli passages.” 


167 



The Essential Vedanta: A New Source Book ofAdvaiia Vedanta 

18. When jthe pupil] has recalled to mind the marks indicative nf 
the highest Atman, [the teacher] should tell him [in answer to h s fi«r 
question]: “This [highest Atman\ which is called ‘Space’ is sorneth^ 
different from name-and-form, bodiless, characterized as ‘not coarse^ 
etc. and as ‘free from evil,’ etc. It is not afflicted with any attributes of 
transmigratory existence; ™ 


‘[Explain to me] what the manifest, unconcealed Brahman is.. It is 
your Atman, which is within everything’ (Brh. Up. Ill, 4 , i). 

It is 


the unseen Seer, the unheard Hearer, the unthought Thinker the 
unknown Knower’ (Brh. Up. Ill, 7 , 23). ’ 

It is of the nature of eternal knowledge, 

v^out an inside and without an outside’ (Brh. Up II 5 19) ‘just 

amassofknowIedge’(Brh, Up. II, 4, 12). > > .) 

of all free ®ther, possessed of infinite power, the Atman 

realcfTWh appeLnce and disap- 

and-form merely ? of unevolved name- 

inconceivable power^TheuJevoT^r' possessed of 

its essence fmm th- j x nevolved name-and-form is different in 

in It, indescribable as thfe o" "'orH abiding 

W. ‘[OriSuvI u„™ , f “"d known to It. 

and-form of ‘ether’ in ^ame-and-form took the name- 

Atman. And in this evolution from this very 

highest Atman as dirty foam fro^ 

t»cal with] water no/Ibsolutelv^i?^”^ neither [iden- 

seen without water Bur wof ^ ^‘fferent from water since it is not 
is of the nature of dirt Like different from foam which 

name-and-form which ^‘ghest Atman is different from 

different in essence from ir foam; Atman is pure, clear and 

to foam, [originally] unevolved**tooWh^"^'^°"”’ corresponds 

the course of its evolution ’ tiame-and-form of ‘ether’ in 

20. “Becoming grosser in fK 

form becomes air from ether ^he name-and- 

water. In this order each a- f^°tn fire, earth from 

each preceding [element] entered each succeed- 


168 


Samkara 


mg one and the five gross elements, [ether, air, fire, water and] earth 
came into existence. Consequently earth is characterized by the qual¬ 
ities of the five gross elements. And from earth, rice, barley and other 
plants consisting of the five elements are produced; from them, when 
they are eaten, blood and sperm are produced, related respectively 
to the bodies of women and men. Both blood and sperm, produced 
by churning with the churning stick of sexual passion, driven by 
nescience and sanctified with sacred formulas, are poured into the 
womb at the proper time. Through the penetration of fluid from the 
womb, they become an embryo and it is delivered in the ninth or 
tenth month. 

21. “When it is born it obtains its name-and-form, sanctified with 
sacred formulas by means of a birth ceremony and other [purifying 
ceremonies]. Again it obtains the name of a student through the per¬ 
formance of the purifying ceremony for initiation. This same body 
obtains the name of a householder through the performance of the 
purifying ceremony for union with a wife. This same body obtains 
the name of an ascetic through the purifying ceremony of becoming 
a forest-dweller. This same body obtains the name of a wandering 
ascetic through the purifying ceremony which ends the ritual actions. 
Thus the body is different from you (= Atman) and is possessed of 
different caste, family and purifying ceremonies. 

22. “The mind and the sense-organs consist only of the name-and- 
form according to the smtis such as 

‘For, my dear, the mind consists of food’ (Ch. Up. VI, 5, 4; 6, 5; 7, 

6 ). 

23. “(The second question you asked me earlier was,] ‘How am I (= 
Atmari) free from caste, family and purifying ceremonies?’ Listen to 
what [I am going to say]. The Evolver (= the highest Atman) of name- 
and-form, by nature different in essence from name-and-form, creat¬ 
ed this body in the course of evolving name-and-form. And (the 
Evolver] entered the name-and-form [of the body], Itself being free 
from the duties of purifying ceremonies. Itself unseen by others, [the 
Evolver] is seeing; unheard, It is hearing; unthought. It is thinking; 
unknown, It is knowing. 

‘The wise one who having distinguished all forms and having cre¬ 
ated [their] names, sits calling’ (Taitt. A. Ill, 12,7). 
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There are thousands of smti passages which have this same meanin 
for example; 


‘Having created it, It, indeed, entered into it’ (Taitt. Up. II, 6 !)• 
‘The Ruler of creatures entered into [them]’ (Taitt. A. Ill, I’l, i). ’' 
‘It entered here, [even to the fingertips]’ (Brh. Up. I, 4, 7 )- 
‘It is your Atman, [which is in everything]’ (Brh. Up. HI, 4, i; 5 j). 
‘So, cleaving asunder this very top of the skull. It entered by that 
door’(Ait. Up. I, 3, 12 ); ^ 

Though It is hidden in all things, that Atman [does not shine forth]’ 
(Ka. Up. Ill, 12); 

That divinity thought, “Come! Let me [enter] these three divinities 
U.e., eat, water, and food] with this living Atman and evolve 
na_me-and-form]’” (Ch. Up. VI, 3, 2); ' 

[Atman which is] the bodiless among bodies’ (Ka. Up. II, 22). 


24. “There are also 
for example: 


passages [which have this same meaning]. 


Atman is truly all gods’ (Manu XII, II 9 ); 

^^e embodied Atman in the city of nine gates’ (BhG. V, 13); 

‘iThe^n ^ T P‘eld-Knower (= Atman)' (BhG. XIII, 2); 

■‘The abiding] alike in all beings’ (BhG. XIII, 27); 

dared tn h fh f^he highest Atman ... is also de- 

‘But there is 

s the highest p«n«a, different [from this]’ (BhG. XV, 17). 
family and^niTriiV^n^*^*'^^^*^ Atman) are free from caste, 

h P ceremonies.” 

perience oleasure 1 another; I am ignorant, I ex- 

He is essentially differeSornt^’Jh'^ ^ “^"®'"*Srator [whereas] 
tion. By woishinino h- subject to transmigra- 

IteJ homage and the 

class and stage of life ‘l w- acdons prescribed for [myj 

ry existence. How arri I He?”~ transmigrato- 

such a view ^ce^^^ proh?b-i^d^^^^' should not hold- 

ent [from Brahman] ” ^ ^ to understand that [Atman] is differ- 

^[The pupil may sav*l “Hnn 

Ufman] is different (from BrahmanF’^^^^^ to understand that 
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Then the teacher replies: 

‘“So whoever worships another divinity [than his Atman], thinking 
that He is one and I another, he does not know’ (Brh. Up. 1,4,10); 
‘Brahmanhood has deserted him who knows Brahmanhood as dif¬ 
ferent from Atman' (Brh. Up. II, 4, 6); 

‘He who thinks he sees manifoldness in this world attains death 
after death’ (Brh. Up. IV, 4,19)— 

27. “these smti passages indeed reveal that transmigratory exis¬ 
tence results from the understanding that [Atman] is different [from 
Brahman]. 

28. “And thousands [of sruti passages] reveal that final release re¬ 
sults from the realization of the identity [of Atman and Brahman]. [For 
example, through the statement,] 

‘That is Atman, That art thou’ (Ch. Up. VI, 8, 7, etc.) [the sniti^ 
establish that [AtmarA is the highest Atman (= Brahman). Then [they] 
state, 

‘One who has a teacher knows’ (Ch. Up. VI, 14, 2), 

and [they] show final release with the words, 

‘He is delayed only until [he is freed from bondage of ignorance; 
then he will arrive at his final goal]’ (Ch. Up. VI, 14, 2). 

With the simile about the [man] who was not a thief and [therefore] 
not burned [in the ordeal of the heated axe, the srutiii teach that he 
who covers himself with truth does not undergo transmigratory exis¬ 
tence since he knows that [AtmarA is identical [with Brahman], [on 
the other hand], with the simile about the [man] who was a thief and 
was [therefore] burned, [the sruti^ teach that he who covets himself 
with the untruth undergoes transmigratory existence since [he hoi s] 
the view that [AttnarA is different [from Brahman]. 

29. “And with such [similes] as, 

‘Whatever they are in this world, whether tiger [or lion ... or mos¬ 
quito, they become That Existent]’ (Ch. Up. VI, 9i 3)i 

the srutis [continue to] teach that on account of the contrary view, 
viz.. Brahman 
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‘[He] rules himself (Ch. Up. VII, 25, 2). 

And with the words, 


‘But they Who know otherwise than this are ruled by another- 
theirs are perishable worlds’ (Ch. Up. VII, 25, 2), ’ 

the sm/rs Icontinue to] teach that on account of the contrary view 
VIZ., the view that [Atman] is different [from Brahman], he unXrgoIs 
^ansmigmtory existence. This is what is taught in every school of S,e 

min’s a brah- 

ms son belonging to such and such a family; [I (= Atman) am] a 

view thaTw/Ltij^'^-^ P'’°bibited [by the srutii to hold the 

ImadeHn ,hl k 5^^'!"' 'f™™ use of the rituals is 

u* The^n^ f ttoead and the like are requisites for the rit- 

Atman is realiyerl* ’ r identity fof Atman] with the highest 
as the sacred th ’ ^ ^ nil rituals and their requisites such 

nisites such as the XTt^tT' "^5 "’'"'“I- 

migrator Iburl nr>r indeed enjoined upon a trans- 

Atman] with the highest identity [of 

It is merely due to the v' Ibe difference [of Atman] from 

31- “If rituals were is different [from Brahman], 

abandon them, were not desirable to 

sentences as, ' ^ ^ would not declare in such unambiguous 

tha’^te 

such facto* of Ac Saka‘!r‘^'^ '''"ala. ihair requisites and 

to be identical with [the inneTL^* stages of life, should be realized 
the realization that [Atman] L iw^otild [the sruti-^ condemn 
such as, liferent [from Brahman], [in passages] 

not increaL^nw deSseT*^ knower of Brahman; [he does 

•tHe] is unaffected by rood 23)= 

scended all sorrows of thrheanVm^ 

neartl (Brh. Up. rv, 3 , 22); 
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In this state a thief is no thief [... a mendicant no mendicant, an 

ascetic no ascetic]’ (Brh. Up. IV, 3, 22). 

32. [The would not declare that [Alniciii^ is by nature unre¬ 
lated to the rituals, by nature unconnected with the class and other fac¬ 
tors of the rituals, if it were not desirable that the rituals and such 
requisites of the rituals as the sacred tliread l)e abandoned completely. 
Therefore the seeker after final release should abandon the ritual to¬ 
gether with its requisites since [they] are contradictory to the view of 
tlie identity [of Atman] with die liighest Atman. And [he] should real¬ 
ize that [his] Atman is the highest \Atma}^ as characterized in the 
smtis." 

33. If [the pupil] says: “Your Holiness, when the body is burned or 
cut, I evidently perceive pain and I evidently experience suffering from 
hunger, etc. But in all the snitisan6 the smrtisih& highest Atman is said 
to be 

‘free from evil, ageless, deathless, sorrowless, hungerless, thirsdess’ 

(Ch. Up. VIII, 1,5), 

free from all attributes of traasmigratory existence. 1 am different in 
essence from It and bound up with many attributes of transmigratory 
existence. How then can 1 realize that the highest Atman is [my] Atman 
and that I, a transmigrator, am the highest AtmarU —it is as if I were to 
hold diat fire is cold! Though I am [now] a transmigrator, I am entided 
to the means of [attaining] all prosperity and beatitude. How then 
should 1 abandon the rituals and dieir requisites such as the sacred 
thread which lead [me] to prosperity and beatitude?” 

34. [then the teacher] should answer him: “Your statement. When 
the body is burned or cut, 1 (= Atman) evidendy perceive pain, is not 
correct.” 

“Why?” 

“The body, like a tree which is burned [or] cut, is the object which 
is perceived by the perceiver. The pain of burning or cutting is per¬ 
ceived in the body, which is the object; so the pain has the same 
locus as the burning [or cutting], since people point out the pain of 
burning [or cutting] right there where [the body] is burned or cut and 
not in the perceiver of burning [or cutting]. 

“How?” . . 

“When a man is asked, ‘Where do you have pain?’, he points to the 
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locus where [the body] is burned [or cut] and not to the nerr • 
saymg, 1 t«ve pain in the head' or 'In the cheat' or 'In theLma? 
If pain or the cause o. pain such as burning and cutting were located 
m the perceiver, he would point to [the perceived as the locus oS 

ltoh“ ^ ^ ‘’“'"“8 and so 

35. -And IpainJ Itself would not be percelved as the form-and<olor 
in the eye [are not perceived by the eyel. Therefore, pain is perceived 
as having the same locus as burning, cutting and so on, m 
merely an object like burning and the like. ^ 

the"'^cl,ktoi! of°ri» IW has its substmtum like 

samr^tiL ■mpression of pain (also! has exactly the 

sion to na n ™h the recolleaion (of pain). The aver- 

the impreln so ltTs7d!'“ “ 

Sr “Iror?" to “"'"'P" "‘th 

has the intelle “tl "hat is perceived as fear 

ataSre S r“ f ^"Ptefore the knower is 

ree from fear Wpadesasahasrill, 15, 13).” 

fotm-and'rSdrhr UkeS>-‘ impressions of 

so St“-*" "here there are desire and 

S" “ n "’P'P ‘‘P'ites and the liket" 

V tn the intellect acceding to such fnrdpassages as, 

ateaSSS ateadfastness. lack of 

®rh. Up. Ti S fPP'-P’' ‘“a la truly mind)' 

l^ght there are also rhe • 

according to the sruti fomi-and-color and the like 

■Atid on what are the i 

(Bfh. Up. Ill, 9, 20). based?—On the heart’ 

Impurity (such as desire anH 

aversion] is in the object and not in 
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Attnan [which is the subject] according to hundreds of sruti passages 
such as, 


The desires that are based on heart’ (Brh. Up. IV, 4,7; Ka. Up. VI, 14); 
‘For [then] he has passed beyond [all sorrows of the heart]’ (Brh. 
Up. IV,3, 22); 

‘This [person] is without attachments’ (Brh. Up. IV, 3,16); 

‘Even this is His form that is beyond desire’ (Brh. Up. IV, 3, 21), 

and according to smrtj passages such as. 


‘He is declared to be unchangeable’ (BhG. II, 25); 

‘Because [He] is beginningless and attributeless’ (BhG. XIII, 31); 


moreover, ‘desire, aversion’ and so on are the attributes of‘the Field,’ 
i.e., the object, and not those of Atman. 

37. “For this reason you (= Atmari) have no relation with the im¬ 
pression of form-and-color and the like; so you (= Atmari) are not 
different in essence from the highest Atman. As there is no contradic¬ 
tion to sense-perception and other [means of knowledge]j it is 
reaspnable to realize that I (f Atmari) am the highest Atman accord¬ 
ing to such sruti passages as. 


‘It knew only itself, [“I am Brahman!’’]’ (Brh. Up. 1,4,10); 

‘As a unity only is It to be looked upon’ (Brh. Up. IV, 4, 20); 

‘I, indeed, am below. [I am above ....]’ (Ch. Up. VII, 25,1); 

'Atman, indeed, is below. [Atman is behind....]’ (Ch. Up. VII, 25, 2); 
‘One should see everything as Atmari (Brh. Up. IV, 4, 23); 

‘Where truly everything [has become] one’s own Atman, [then 
whereby and whom would one smell?] (Brh. Up. II, 4,14); 

“This all is what this Atman is’ (Brh. Up. II, 4, 6); 

‘That one [is without parts, immortal]’ (Pra. Up. VI, 5);^ 

‘[This Brahman is ... ] without an inside and without'an outside 

(Brh. Up. II, 5,19); 

‘[This is] without and within, unborn’ (Mu. Up. II, 1, 2); 

‘Brahman indeed is this [whole] world’ (Mu. Up. II, 2): 

‘[So, cleaving asunder this very top of the skull,] He entered by that 


door’ (Ait. Up. I, 3,12); 

‘[All these, indeed, are] names 
‘[He who knows Brahman as 
finite’ (Taitt. Up. II, 1): 


of intelligence’ (Ait. Up. Ill, 1, 2); 
the real,] as knowledge, as the in- 
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‘Space arose indeed from this [Atman]' (Taitt. Up. II, i). 

‘Having created it, It indeed entered into it’ (Taitt Up li 6 U 
The one God. hidden in all things, [all-pervading]’ (Svk Up.’ vi 

which is] the bodiless among bodies’ (Ka. Up. II 22\ 
IThe wise one] is not born, nor dies’ (Ka. Up. II, 18)- * * 

‘[Thinking on the great all-pervading Atman, by which one mn 

temp ates both] the dreaming state and the waking state [the wise' 
man is not grieved]’ (Ka. Up. IV, 4); ® ^ ® 

‘One should know that It is my Atman' (Kau. Up. Ill 8 )- 
Now, he who on all being [looks as indeed in Atm^ and on 
^an as in all beings—he does not shrink away from It]’ (Isa Up. 

‘It moves. It does not move.’ (isa Up V)- 

n«r'(SS''uM!‘" 3 r"* have the same 

‘It is. indeed, Agni, [It is Aditya, It is Vayu ... ]’ (Taitt A X 1 2 > ■ 

‘[In the beeinn^LT^ entered into [them]’ (Taitt. A. Ill, 11,1); 

tae alone, wimow aL “ndf'cch^Sr^ Tu.''’' 

That . the Real, that la ^at att 'thou?'(Ch. Up. VI, 8 , 7, 

alone, you, Atman established that, being one 

tributes of iransmigratory existence-^^forTx^^^^ 

tamba 

‘ttSTmbSdA'Sf 

‘[The supreme Lord abiinal gates’ (BhG. V, 13); 

‘[The wise see the same th^n i 27); 

[in a cow, in an elenh ® ^ [earned and well-behaved brah- 

caste]’ (BhG. V, 18); " ^ ^ naere dog, and in an out- 

20; of. BhG. m 16 ); 

Sthom ar^id”V' 

n «i^.de and without an outside. (Bth. Up. BI, 5,13), 
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‘without and within, unborn’ (Mu. Up. II, 1, 2), 

‘entirely a mass of knowledge’ (Brh. Up. W, 5,13), 

like a mass of salt, devoid of all the varieties of forms, and homo¬ 
geneous like ether, then how is it that the object, means and agent of 
actions are [either actually] experienced or stated in the srutisl This is 
well-known in the srutis and stnrtis and among common people, and 
is a matter which causes differences of opinion among hundreds of 
disputants”— 

40. [then] the teacher should reply, “It is the effect of nescience that 
the object, means and agent of actions are [either actually] experi¬ 
enced pr stated in the srutis, but from the standpoint of the highest 
truth Atman is one alone and [only] appears as many through the 
vision [affected] by nescience just as the moon [appears] as many to 
sight [affected] by eye-disease. Duality is the effect of nescience, since 
it is reasonable [for the sruM to condemn the'view that {Atman\ is 
different [from Brahman] by saying, 

‘Verily, where there seems to be another, [there the one might see 
the other]’ (Brh. Up. IV, 3, 31); 

‘For where there is a duality, as it were, there one sees another’ 
(Brh. Up. II, 4,14); 

‘Death after death attains he [who thinks he sees manifoldness in 
this world]’ (Brh. Up. IV, 4,19); 

‘But where one sees something else, hears something else, under¬ 
stands something else—that is the small ... but the small is the 
same as the mortal’ (Ch. Up. VII, 24,1); 

‘[As, my dear, by one clod of clay everything made of clay may be 
understood;] the modification is a verbal distinction, a name’ (Ch. 
Up. VI, 1, 4); 

‘[So whoever worships another divinity than his Atman, thinking 
that] He is one and I another, [he does not know]’ (Brh. Up. I, 4, 
10 ) 

And [the same conclusion is reached] from sruti passages which 
establish oneness, for example, 

‘[In the beginning, my dear, this universe was the existent only,] 
one alone, without a second’ (Ch. Up. VI, 2,1); 

‘Where, verily, [everything has become] one’s own [Atman men 
whereby and whom would one smell?]* (Brh. Up. II, 4,1 , c . r . 
Up. IV, 5,15); 


177 


The Essential Vedanta: A New Source Book ofAdvaita Vedanta 

‘[Then] what delusion, what sorrow is there [for him who Derr*.iv» 
the oneness!]’ (Ka Up. 7)” ^ 

41. [The pupil may ask:] “If this be so, your Holiness, for what our 

pose is difference in object, means, etc., of actions as well as orieL.' 
tion and dissolution [of the world] stated in the srutisT * 

42. Then [the teacher] replies, “A man possessed of nescience 
being differentiated by the body, etc., thinks that his Atman is con¬ 
nected with things desirable and undesirable; [and] he does not know 
how to distinguish the means of attaining things desirable from that 
of abandomng things undesirable, although he desires to attain 
feings desirable and to abandon things undesirable by some means 
The scripture gradually removes his ignorance concerning this mat¬ 
ter, but It does not establish the difference in object, means etc of 

whfeh"’is'"u^d'‘'^ [constitutes] transmigratory e^stence 

f'he scripture] uproots 

the root Brahman], 

of the onen existence, by showing the reasonableness 

of fee oneness of the origination, dissolution, etc. [of the world]. 

smrtisand uprooted by means of the srutis, 

like a mass of salt; 

‘[Entirely] a mass of knowledge’ (Brh. Up. IV, 5, 13); 

not reason^°e feTtTn all-pervading like ether. It is 

from the difference in oh- ^ impurity should arise 

di^olution [of fee world], and^so^f^?"^ actions, origination and 

should aSnd^^Sie fwSJi7fS‘" 

wealth, and worlds whirh desire, viz., desires for a son, 

caste, stage of life etc fbel ^ die misconception that [his] 

tion is contradictory to the°”fi^° ■^ifnan]. And as this misconcep- 
ing the view that lAtman} i^H fr ^°"^®Pdori, fee reasoning for negat- 
when the conception that the [from Brahman] is possible; for, 
tory existence has occurred b^° ^ is not subject to transniigra- 

y means of the scripture and reasoning, 
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no contradictory conception persists [any more]; fora conception that 
fire is cold, or that the body is not subject to old age and death does 
not exist. Therefore, since all the rituals and their requisites such as 
the sacred thread are the effects of nescience, they should be aban¬ 
doned by him who is established in the view of the highest truth." 

Apprehension 


45. A certain student, who was tired of transmigratory existence 
characterized by birth and death and was seeking after final release, 
approached in the prescribed manner a knower of Brahman who 
was established in Brahman and who was sitting at his ease, and 
asked him, “Your Holiness, how can I be released from transmigrato¬ 
ry existence? I am aware of the body, the senses and [their] objects; I 
experience pain in the waking state, and I experience it in the dream¬ 
ing state after getting relief again and again by entering into the state 
of deep sleep again and again. Is it indeed my own nature or [is it] 
due to some cause, my own nature being different* If [this is] my own 
nature, there is no hope for me to attain final release, since one can¬ 
not avoid one’s own nature. If [it is] due to some cause, final release 
is possible after the cause has been removed.” 

46. The teacher replied to him, “Listen, my child, this is not your 
own nature but is due to a cause.” 

47. When he was told this the pupil said, “What is the cause? And 
what will remove it? And what is my own nature? When the cause is 
removed, the effect due to the cause no [longer] exists; I will attain to 
niy own nature like a sick person [who recovers his health] when the 
cau.se of his disease has been removed." 

48. The teacher replied, “The cause is nescience; it is removed by 

knowledge. When nescience has been removed, you will be released 
from transmigratory existence which is characterized by birth an 
death, since its cause will be gone and you will no [longer] expen 
ence pain in the dreaming and waking states." k- > 

49. The pupil said, “What is tliat nescience? And what is its object, 
^d what is knowledge, remover of nescience, by which I can rea 


ize my own nature?” , , 

50. The teacher replied, “Though you are the highest m 
■^ot a transmigrator, you hold the inverted view, I am a 
lor.’ Though you are neither an agent nor an experiencer, a 
feternally], [you hold the inverted view, ‘I am] an agent, a 
encer, and do not exist [eternally]’—this is nescience.” 
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51. The pupil said, “Even though I exist [eternally], still I am not th. 
highest Atman. My nature is transmigratory existence which is chr 
acterized by agency and experiencership, since it is known by sensT 
perception and other means of knowledge. [Transmigratow 
existence] has not nescience as its cause, since nescience cannot ha^ 
one’s own Atman as its object. 

“Nescience is [defmed as] the superimposition of the qualities of 
one [thing] upon another. For example, fully known silver is super- 

UDo^rifiTT mother-of-pearl, a fully known peLn 

upon a [fully known] tree trunk, or a fully known trunk upon a [fully 

toown] person; but not an unknown [thing] upon [one that is] fully 

non At ^ unknown. Nor is 

knowr^*” because Atman is not fully 

bZs; r f^^Perimposed] upon non-Atman, [again] 

because Atman is not fully known.” 

exceotion ' since there is an 

fully known Irh^ \ •’ possible to make a general rule that a 

smce^rsl Jfn"^ f superimposed only upon a fully known [thing], 
posed udL ^' known thing] is superim- 

mr" ‘I white,’ ■! am 

Atman which i<? , ^^P^f^^’P^^kion] of qualities of the body upon 
this,’this is [the SI I ^ ° 1®^^ of the T-notion. And if one says, ‘I am 
T-notion, upon Atman,] which is the object of the 

the^objct S"the T nor-"^ known as 

case oh L rmLllZT'^'’ '^•°^y ’ If «o, [it is only a 

known, just like fthe P®”"^P°sition of body and Atman, both fully 

son, and of mother-of^ewUnTsT'"^?*'!^'^^ tree-trunk and per- 
why Your Holiness said fk »• • * l^ore a particular reason 

that two fully known fth' ^ possible to make a general rule 

54. The teLherTepSl^XTe 7^'"" ^^Perimposed?” 
are fully known; but they are 7 fin 7® 
objects of distinct notionsVe a tr ^ ^ P^°P^® 

;How fare they knowri 

notions. Since nobSy^^' * 'If ¥ “nstantly non^dislinct 
tions, saying, ‘This is the hnd ^ Atman as two distinct ho- 

with regard to Atman and n s people are deluded 

thinking, 'AlLn is thus,’ or 
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'Atman is not thus.’ This is the partic-ular reason why I said that it is 
impossible to make a general rule.” 

55. [The pupil raised another objection:] “Is it not experienced that 
the thing which is superimposed [upon something] else through ne¬ 
science does not exist [in the latter]?~for example, silver [does not 
exist] in a mother-of-pearl nor a person in a tree-trunk nor a snake in 
a rope; nor the dark color of the earth’s surface in the sky. Likewise, 
if the body and Atman are always mutually superimposed in the form 
of constantly non-distinct notions, then they cannot exist in each 
other at any time. Silver, etc., which are superimposed through 
nescience upon mother-of-pearl, etc., do not exist [in the latter] at any 
time in any way and vice versa; likewise the body and Atman are 
mutually superimposed through nescience; this being the case, it 
would follow as the result that neither the body nor Atman exists. 
And it is not acceptable, since it is the theory of the Nihilists. 

“If, instead of mutual superimposition, [only] the body is superim¬ 
posed upon Atman through nescience, it would follow as the result 
that the body does not exist in Atman while the latter exists. This is 
not acceptable either since it is contradictory to sense-perception and 
other [means of knowledge]. For this reason the body and Atman are 
not superimposed upon each other through nescience.” 

“How then?” 

“They are permanently connected widi each other like bamboo 
and pillars [which are interlaced in the structure of a house].” 

56. [The teacher said,] “No; because it- would follow as the result 
that [Atman is] non-eternal and exists for another’s sake; since [in 
your opinion AtmarA is composite, [Atman exists for another s sake 
and is non-eternal] just like bamboo, pillars and so forth. Moreover, 
the Atman which is assumed by some others to be connected with 
the body exists for another’s sake since it is composite. [Therefore,] it 
has been first established that the highest [AtmarA is not connected 
with the body, is different [from it], and is eternal.’ 

57. [The pupU objected,] “Although [the Atman] is not composite. 
It is [regarded] merely as the body and superimposed upon the body; 
from this follow the faults that [the AtmarA does not exist and that [It] 
is non-eternal and so on. Then there would arise the fauk that [you 
will] arrive at the Nihilists’ position that the body has no Atman.” 

58. [The teacher replied,] “Not so; because it is accepted that 
Atman, like space, is by nature not composite. Although Atman exjsts 
as connected with nothing, it does not follow that the o y an o er 
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things are without Atman, just as, although space is conn . 

nothing, it does not follow that nothing has space 

would not arise the fault that [I shall] arrive at the Nihiltt.?°'^’ 

59. “Your further objection,—namely that if fhp h ^ Position, 
exist in Alnum (although A, mar, exists), thfs would ™ 

perception and the other (means of knowledge hisT^LTT 
cause the existence of the body in Atman is ' * ^e- 

sense-perception and the other (means of Icnn^x i ^ \ ^^^goized by 
like a jujube-fruit in a pot, ghee in milk oil in ^ 
on a wall—the body is nof cognized hv <= ^"^1 a picture 

other [means of kno^edge] Thtefort Sire 

ae^e-^eption and th/oSmt;: 

upon Anton wliich n«'esaH”h'Vif superimposed 

Other [means of kn^ledplf J 

the body.?” ^ ^ * Atman superimposed upon 

l»e’d?;usab. 
superimposition is maH general rule cannot be made that 
lished and not on thar ^ adventitiously estab- 

color and other thines u established, for the dark 

superimpos"XZth"h^““ ate seen to be 

62. [The pupil askldl ”^ ^ Permanently established].” 
tion of the bodv anH il Holiness, is the mutual superimposi- 

so on or by riW ““Poske of the body and 

^CHcllcr S3,icl **\X7Ki 

superimposition] is made bv fh happen to you, if [the mutual 
if [it] is made by Atmari}” ^ ^ ^0"^POsite of the body and so on, or 

body and so oi^ thenTr^*^^^’ merely the composite of the 

sake; consequently the mi*^ ”°'^'Conscious, so I exist for another’s 
is not effected by me if i ^ ^^P^rimposition of body and Atman 
composite [of the bodv anrT*^ ^ ^ highest Atman different from the 
my own sake; consequenrlv^'Ji?" ’ ^ conscious, so I exist for 

the seed of every calamitv L £ *^P®”"^Position [of body] which is 
conscious.” ^ ® effeaed upon Atman by me who am 

65. To this the teachp 

superimposition is the seeVof f know that the false 

6^ “Your Holiness I cannrhf'k T then do not make itj” 

independent.” ^ ^ ^ driven [to do it] by 

you are non-conscious) so you do not 
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exist for your own sake. That by which you who are not self-depend- 
ent are driven to act is conscious and exists for its own sake; you are 
only a composite thing [of the body, etc.]” 

68. [The pupil objected,] “If I am non-conscious, how do I perceive 
feelings of pleasure and pain, and [the words] you have spoken?” 

69. The teacher said, “Are you different from feelings of pleasure 
and pain and from [the words] I have spoken, or are you identical 
[with them]?” 

70. The pupil answered, “I am indeed not identical.” 

“Why?” 

“Because I perceive both of them as objects just as [I perceive] a jar 
and other things [as objects]. If I were identical [with them] I could not 
perceive either of them; but I do perceive them, so I am different 
[from both of them]. If [I were] identical [with them] it would follow 
that the modifications of the feelings of pleasure and pain exist for 
their own sake and so do [the words] you have spoken; but it is not 
reasonable that any .of them exists for their own sake, for the pleas¬ 
ure and pain produced by sandal and a thorn are not for the sake of 
the sandal and the thorn, nor is use made of a jar for the sake of the 
jar. So, the sandal and other things serve my purpose, i.e., the pur¬ 
pose of their perceiver, since I who am different from them perceive 
all the objects seated in the intellect.” 

71. Tlie teacher said to him, “So then, you exist for your own sake 
since you are conscious. You are not driven [to act] by another. A con¬ 
scious being is neither dependent on another nor driven [to act] by 
another, for it is not reasonable that a conscious being should exist 
for the sake of another conscious being since they are equal like two 
lights. Nor does a conscious being exist for the sake of a non-con- 
scious being since it is not reasonable that a non-conscious being 
should have any connection with its own object precisely because it 
is^non-conscious. Nor does experience show that two non-conscious 
beings exist for each other, as for example a stick of wood and a wall 
do not hilfill each other’s purposes.” 

72. [The pupil objected,] “Is it not experienced that a servant and 
his master, though they are equal in the sense of being conscious, 
exist for each other?” 

73. [The teacher said,] “It is not so, for what [I] meant was that you 
have consciousness just as fire has heat and light. And [in this mean¬ 
ing I] cited the example, ‘like two lights.’ This being the case, you per¬ 
ceive everything seated in your intellect through your own nature, 
i.e., the transcendentally changeless, eternal, pure consciousness 
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which is equivalent to heat and light of fire. And if you admit tt, 

Atman is always without distinctions, why did you sav 

relief again and again in the «a.e of deep sleep, 

waking and dreaming stares. Is this indeed rS; own r^m^rb M 

due to sorne ausef Has this delusion left iyou now] or noP- 

rhlw’’“P"delusion has gone 
ttarfc tyour gracious ^istancet but I am in doubt as to how I m 
transcendentally changeless.” 

“How?” 

“Sound and other [external objects] are not self-established since 
ey are not conscious. But they [are established] through the rise of 
notions whch take the forms of sound and other [external SecS ft 
IS impossible for notions to be self-established. sinS^ have mu 

blue^aS ySow^IUs external objects] such as 

by the forms of rh ’ ti^otions] are caused 

pLfesst^e L T established as 

leTS’sSn modifications of a thing (= the intel- 

Tonabk tha^ composite, so it is rea- 

they exist for their therefore, as it is impossible that 

jects] are estahiuh ri ^ sbund and other [external ob- 

consciousness a <; mg, ^ ^ ^m not composite, I have pure 

I am a perceiver of ^ own sake. Nevertheless, 

objects] such as hh which have the forms [of the external 

change. [For the abo^ yellow [and so] I am indeed subject to 
scendentaUy changeleL!^^^^°"’ ^ ^ 

perception of those nor-° <^oubt is not reasonable. [Your] 

son [you] are not subject" to^tJS^T^^ 

lished that [youl are frino Jmnsformation. It is, therefore, estab- 
that precisely the reason fS changeless. But you have said 

that [you] perceive the enr- ^ ^hove positive conclusion—namely, 
for [your] doubt [concern^ 

ness].—This is why [voiirH^K ‘mnscendentally changeless- 

ceive the entire movement Jh ^*?®^tmation, you would not per- 
Ae mind [does not perceivei > f which is your object, just as 
[do not-perceive] their fenrir *i object and just as the senses 

would not perceive even an.? similarly you as Atman 

transcendentally changeless ” object. Therefore, you are 
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76. Then [the pupil] said, “Perception is what is meant by the ver¬ 
bal root, that is, nothing but change; it is contradictory [to this fact] to 
say that [the nature of) the perceiver is transcendentally changeless.” 

.77. [The teacher said,] “That is not right, for [the term] ‘perception’ 
is used figuratively in the sense of a change which is meant by the 
verbal root; whatever the notion of the intellect may be, that is what 
is meant by the verbal root; [the notion of the intellect] has change as 
its nature and end with the result that the perception oi Atman false¬ 
ly appears [as perceived; thus the notion of the intellect is figurative¬ 
ly indicated by the term, ‘perception.’ For example, the cutting action 
results [in the static state] that [the object to be cut] is separated in two 
parts; thus [the term, ‘cutting,’ in the sense of an object to be cut being 
separated in two parts,] is used figuratively as [the cutting action] 
which is meant by the verbal root.” 

78. To this the pupil objected, “Your Holiness, the example cannot 
explain my transcendental changelessness.’’ 

“Why not?” 

“‘Cutting’ which results in a change in the object to be cut is used 
figuratively as [the cutting action] which is meant by the verbal root; 
in the same manner, if the notion of the intellect, which is figurative¬ 
ly indicated by the term ‘perception’ and is meant by the verbal root, 
results also in a change in the perception of Atman, [the example] 
cannot explain Atman’s transcendental changelessness.” 

79. The teacher said, “It would be true, if there were a distinction 
between perception and perceiver. The perceiver is indeed nothing 
but eternal perception. And it is not [right] that perception and per¬ 
ceiver are different as in the doctrine of the logicians.” 

80. [The pupil said,] “How does that [action] which is meant by the 
verbal root result in perceptioa’" 

81. [The teacher] answered, “Listen, [I] said that [it] ends with the 
result that the perception [of Atmat^ falsely appears [as perceiver]. 
Did you not hear? I did not say that [it] results in the production of any 
change in Atman” 

82. The pupil said, “Why then did you say that if I am transcenden¬ 
tally changeless I am the perceiver of the entire movement of the 
mind which is my object?" 

83. The teacher said to him, “I told [you] only the truth. Precisely 
because [you are the perceiver of the entire movement of the mind], 
I said, you are transcendentally changeless. 

84. ‘If so, Your Holiness, I am of the nature of transcendentally 
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changeless and eternal perception whereas the actions of • 
lect which have the forms of (external objects] such as sound 
and end with the result that my own nature which is perception’falT 
ly appears [as perceiverj. Then what is my fault’” ^ ^ 

fJu- have no fault The 

fault IS only nescience as I have said before ” ’ 

86 . (The pupil said,I -If, Your Holiness, as in the state of deep sleen 

Lgt .' S " "*'■ <'-"'■"8 S 

contal's^;f" ““ 

InlefnilMLrf'' * “Pedence (theml, but 
intermittently and not continuously.” 

not your namre^^f adventitious [and] 

lished and mnrin nature [they] would be self-estab- 

Moreover the rlre^*^* * ^ nature, which is pure consciousness, 
[they] depart ffrorn^*"^i ^^hing states are not your nature, for 
exSrienced fhir^ ^ is certainly not 

from it. But the H ^ anything, whatever it may be, departs 

pure consciousneTs-onhf If'onT*'’''^ 

oneself] in the state of Z' t ^h-om 

has perished,’ ‘It does nm e^^^’ he negated by saying, ‘It 

^hich are not one’s oxw ^ho adventitious attributes 

ableness and non-ex^ence] Tor''" 

like are seen to oerish o a u- example, wealth, clothes and the 
or delusion are seen k ^ which have been obtained in dream 
90 fThi T he non-existent.” 

that my own nature^f^^’^ ^oiiness, it follows [either] 

since [I] perceive in thT^ ‘^^'^^eiousness, is also adventitious, 
state of deep sleep- or waking states but not in the 

ness.” ' of the nature of pure conscious- 

able. If Because that is not reason- 

consciousness, as adventifi^ f nature, i.e., pure 

iy even in a hundred veans cannot establish it logical- 

being do so. As [that uHt’ any other, i.e., non-conscious, 

nobody can logically denv thZ - ^°'^®‘^iotJsness] is composite, 
fo d and perishable; for whar h another’s sake, is mani- 

^'^^^hiished, as we havf sake is not 

t at Atman, which is of thp * Nobody can, however, deny 

nature of pure consciousness, is seif- 
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established; so It does not depend upon anything else, since It does 
not depart [from anybody].” 

92. [The pupil objected,] “Did I not point out that [It] does depart 
[from me] when I said that in the state of deep sleep I do not see?” 

93. [The teacher replied] “That is not right, for it is contradictory.” 

“How is it a contradiction?” 

“Although you are [in truth] seeing, you say, ‘I do not see.’ This is 
contradictory.” 

“But at no time in the state of deep sleep. Your Holiness, have I 
ever seen pure consciousness or anything else.” 

“Then you are seeing in the state of deep sleep; for you deny only 
the seen object, not the seeing. I said that your seeing is pure con¬ 
sciousness. That [eternally] existing one by which you deny [the exis¬ 
tence of the seen object] when you say that nothing has been seen, 
[that precisely] is the seeing, that is pure consciousness. Thus as [It] 
does not ever depart [from you] [Its] transcendental changelessness 
and eternity are established solely by Itself without depending upon 
any means of knowledge. The knower, though self-established, 
requires means of knowledge for the discernment of an object to be 
known other [than itself]. And. that eternal discernment, which is 
required for discerning something else (= non-Atmarii which does 
not have discernment as its nature,—that is certainly eternal, tran- 
scendentally changeless and of a self-effulgent nature. The eternal 
discernment does not require any means of knowledge in order to be 
itself the means of knowledge or the knower since the eternal dis¬ 
cernment is by nature the means of knowledge or the knower. [This 
is illustrated by the following] example: iron or water requires fire or 
sun [to obtain] light and heat since light and heat are not their nature; 
but fire and sun do not require [anything else] for light and heat since 
[these] are always their nature. 

94. “If [you object,] ‘There is empirical knowledge in so far as it is . 
not eternal and [there is] no [empirical knowledge], if it is eternal 

95. “[then I reply,] ‘Not so; because it is impossible to make a dis¬ 
tinction between eternal apprehension and non-etemal apprehen¬ 
sion; when apprehension is empirical knowledge, such distinction is 
not apprehended that empirical knowledge is non-eternal apprehen¬ 
sion and not eternal one.’— 

96. “If [you object,] ‘When [empirical knowledge] is eternal [ap¬ 
prehension, it] does not require the knower, but when [empirical 
knowledge] is non-eternal [apprehension], apprehension requires 
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Ithe knower], since it is mediated by (the knower’s) effort Th 
would be the above distinction,’— There 

• established that the knower itself is self-establi\hpH 

since [it] does not require any means of knowledge.— 

98. If [you object,] ‘Even when [apprehension or empirical knnn i 
edge] does not exist, [the knower] does not require r 

knowledge], since [the knower] is eternal,’ [my reply is ] ‘No becan°^ 
Wreteon exte only in [the knower! itself. Thus your opimh„“ 

its Sablilhmenr'h “ dyendent upon the means of knowledge for 

the case if the desire u ^^t-ond, and so on. Such would be 

kno Je? W «nno, h ^ “Nect. And the 

mediated |by anythinel'w'harknown, since it is never 
known is establishf=>ff ’ k world is called the object to be 

mraembmrS effontr™ “ *e of deske, 

knower. In no othpr« of knowledge which belong to the 

the object to be know^^ !f apprehension experienced with regard to 

«^lfismedta^tranvotS,e‘r“°' 

remembrance has ls7^ 1 knower’s own desire and the like. And 
the subject of rememhra object to be remembered and not 

the object desired and nonL 

desire had as their obierre tu desires. If remembrance and 

who desires respective! ^ ^^*^joots of remembrance and the one 

inevitable as before_ ^ ^^S^essus ad infinitum would be 

100. “If [you sav 1 ‘IF c u . 

object is impossible* the ®nsion which has the knower as its 
. Wl- -No, so; beSuL ‘ apprehended’- 

its object the object to be -irv ^l^P'^^^^nsion of the apprehender has as 
bender as its object, a onded. If [it] were to have the appre- 

And it has been proved f ^Vflnttum would result as before. 

transcendentally changeless and h apprehension, i.e., the 

in Atman without dependino ^ ^*"^131 light of Atman, is established 
sun and so on ff ^"yibing else as heat and light are 
w ich is pure consciousness ^nsion, i.e., the light of Atman 

re not eternal in one’s own Atman, it 
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would be impossible for Atman to exist for Its own sake; as It would 
be composite like the aggregate of the Body and senses, It would 
exist for another s sake and be possessed of faults as we have already 
said.” 

“How?” 


“If the light of Atman which is pure consciousness, were not eter¬ 
nal in one’s own Atman, it would be mediated by remembrance and 
the like and so it would be composite. And as this light of pure 
consciousness %vould therefore not exist in Atman before Its origina¬ 
tion and after Its destruction. It would exist for another’s sake, since 
It would be composite like the eye and so on. And if the light of pure 
consciousness exists in Atman as something which has arisen, then 
Atman does not exist for Its own sake, since it is established accord¬ 
ing to the existence and absence of that light of pure consciousness 
that Atman exists for Its own sake and non-Atman exists for anoth¬ 
er’s sake. It is therefore established that Atman is the eternal light of 
pure consciousness without depending upon anything else." 

102. [The pupil objected,] “If so, [and] if the knower is not tlie sub¬ 
ject of empirical knowledge, how is it a knower?” 

103. [The teacher] answered, “Because there is no distinction in the 
nature of empirical knowledge, since empirical knowledge is 
apprehension. There is no distinction in the nature of this [empirical 
knowledge] whether it be non-eternal, preceded by remembrance, 
desire and the like, or transcendentally changeless and eternal, just as 
there is no distinction in the nature of what is meant by verbal root 
such as stha (stand), whether it is a non-eternal result preceded by 
‘going’ and other [forms of actions], or an eternal result not preceded 
[by ‘going’ or any other forms of actions]; so the same expression is 
found [in both cases]—‘People stand,’ ‘The mountains stand’ and so 
forth. Likewise, although the knower is of the nature of eternal 
apprehension, it is not contradictory to designate [It] as knower, 
since the result is the same." 

104. Here the pupil said, ''Atman, which is of the nature of eternal 
apprehension, is changeless, so it is impossible for Atman to be an 
agent without being connected with the body and the senses, )ust as 
a carpenter and other [agents are connected] with an axe an so on^ 
And if that which is by nature not composite were to use *e b^y 
and the senses, a regressas ad infinitum would result. But the ^r- 

penter and the other [agents] are constantly reeressL 

and the senses; so. when [they] use an axe and the like, no regressus 

ad infinitum occurs.” 
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105. (The teacher said,] “But in that case [Aiman] whirh • w 
not composite, cannot be an agent when It mak4 no ^ ^ 
ments; Ot) would have to use an instiument Iio hT , 

na= [of an InstmmentJ would be a dTS 1 
which auses that (change), (It) should usf a'notlier "5f™ 

®mg tins mstmment, (It) should also use another c^^m 
(mower js mdependent, a r^reseus ad fn/Intom '' 

no.r n"°p:s™,r„rha‘° f“ 

•Something other (than Almaul eppcoechZ"Jt^u aV’"^ 
perform an action,’ (I reolv 1 ‘Nn. and causes It to 

other (than A'lman] to be Lf-establisd'ed for anything 

it is not experienced that anvrhSo f "9"'Ot>)ect, and so forth; 
scious, is self-evident Sound^and^H non-con- 

when they are known bv ^Tn ^ f°^jocts] are established 

apprehension. ^ notion which ends with the result of 

would also beSaiTnotSi^f^^'^^ an>rthing else but Atman, It 
not for another. And we 

and their objects exist for thp’ ^PP^ehend that the body, the senses 
they depend for their eSS!^ ^ is experienced that 

apprehension.’” nient upon the notions which result in 

106. (The pupil objected 1 “in . i_ 

pends upon any other notionc ^^'P^’^^otiding the body nobody de- 
(means of knowledge].’’ ®®rise-perception and other. 

107. (The teacher said 1 “p 

so. But in the states of dearhT^**^^ waking state it would be 
npon sense-perception and !!n, ^^^^p the body also depends 

establishment. This is true of rhr= tneans of knowledge for its 
objects] are indeed transformpH • Sound and other (external 

es; so, [the body and the senses/dp° 

er means of knowledge for ifh ^pon sense-perception and 
ment’(5WrfA0isapprehension f ^"'^‘^hshment. And ‘establish- 
we have alreadv' ,^’Ij^^*^®*^hofthemeansofknowl- 
changeless self apprehension is 

S'lSre ^clf-estabhshed. and by nature the light 

^at apprehension is the resul^of th^p contradictory to say 

-How th« K”' 
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“Although [apprehension] is transcendentally changeless and eter¬ 
nal, [it] appears at the end of the notion [-forming process] due to 
sense-perception and other [means of knowledge] since [the notion- 
forming process] aims at it. If the notion due to sense-perception and 
other [means of knowledge] is non-eternal, [apprehension, though 
eternal,] appears as if it were non-eternal. Therefore, [apprehension] 
is figuratively called the result of the means of knowledge.” 

109. [The pupil said,] “If so. Your Holiness, apprehension is tran¬ 
scendentally changeless, eternal, indeed of the nature of the light of 
Atman, and self-established, since it does not depend upon any 
means of knowledge with regard to itself; everything other than this 
is non-conscious and exists for another’s sake, since it acts together 
[with others]. 

“And because of this nature of being apprehended as a notion 
causing pleasure, pain and delusion, [non-AtmaYi\ exists for another’s 
sake; on account of this very nature non-Atman exists and not on 
account of any other nature. It is therefore merely non-existent from 
the standpoint of the highest truth. Just as it is experienced in this 
world that a snake [superimposed] upon a rope does not exist nor 
water in a mirage, and the like, unless they are apprehended [as a 
notion], so it is reasonable that duality in the waking and dreaming 
states also does not exist unless it is apprehended [as a notion]. In this 
manner, Your Holiness, apprehension, i.e., the light of Atman, is 
uninterrupted; so it is transcendentally changeless, eternal and non¬ 
dual, since it is never absent from any of the various notions. But var¬ 
ious notions are absent from apprehension. Just as in the dreaming 
state the notions in different forms such as blue and yellow, which 
are absent from that apprehension, are said to be non-existent from 
the standpoint of the highest truth, so in the waking state also, the 
various notions such as blue and yellow, which are absent from this 
very apprehension, must by nature be untrue. And there is no appre- 
hender different from this apprehension to apprehend it; therefore it 
can itself neither be accepted nor rejected by its own nature, since 

there is nothing else.” . u . • 

110. [The teacher said,] “Exactly so it is. It is nescience that is th 

cause of transmigratory existence which is characterize y e wa 
ing and dreaming states. The remover of this nescience is knowledg . 
And so you have reached fearlessness. From now on you will not 
perceive any pain in the waking and dreaming states, ou 
released from the sufferings of transmigratory existence. 

111. [The pupil said,] “Om." 
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Parisamkhydna Meditation 

112. This Parisamkhydna meditation is described for seekers after 
final release who are devoting themselves to destroying their 
acquired merit and demerit and do not wish to accumulate any more. 
Nescience causes faults (= passion and aversion); they cause the 
activities of speech, mind and body; and from these activities are 
accumulated karmans of which [in turn] the results are desirable, 
undesirable, and mixed. For the sake of final release from those kar- 
mansWis Parisarnkhydna meditation is described]. 

113. Now, sound, touch, form-and-color, taste and odor are the ob¬ 
jects of the senses; they are to be perceived by the ear and other 
[senses]. Therefore, they do not have any knowledge of themselves 
nor of others, since they are merely things evolved like clay and’the 
like. And they are perceived through the ear and other [senses]. 

And that by which they are perceived is of a different nature since 
It IS a perceiver. Because they are connected with one another, sound 
an ot er [objects of the senses] are possessed of many attributes 
sue 1 as irt , growth, change of state, decay and destaiction; con- 
nection an separation; appearance and disappearance; effect of 
c lange and cause of change; field (= female?) and seed (= male?). 
n\^- ^ possessed of many [other] attributes such as 

the ” Their perceiver is different in its nature from all 

ly becauK 

lobiem^ofby sound and the other 

at”* 

uncoLiaedS^nw^r Seeing, non-object (subject) 

less and absolutely subtle So sofT 

touch me whether oc ^ sound cannot make me its object and 
lar qualities—pleasant bound^r^ 1" general or as [sound] of particu- 

Untruth, disgust, humiliation, ab^L 

nected [with sound] For th . ^ ^ like—since I am uncon- 

caused [in me] by sound The f neither loss nor gain is 

praise, the unpleasant sound of bT^’ pleasant sound of 

pleasant sound may produt gairand a ^ 

tion, for a man larUno • ^ unpleasant one destruc- 

man lackmg m discriminating knowledge, who regards. 
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sound as (connected with his] Atman since he has no discriminating 
knowledge. But for me who am endowed with discriminating knowl¬ 
edge [sound] cannot produce even a hair’s breadth [of gain or loss]. 

In the very same marmer [touch] does not produce for me any 
change of gain and loss, whether as touch in general or ^ touch in 
particular forms—the unpleasant [touch] of cold, heat, softness, hard¬ 
ness, etc., and of fever, stomachache, etc., and any pleasant [touch] 
either inherent in the body or caused by external and adventitious 
[objects]—^since I am devoid of touch, just as a blow with the fist and 
the like [does not produce any change] in the sky. 

Likewise [form-and-color] produces neither loss nor gain for me, 
whether as form-and-color in general or as form-and-color in partic¬ 
ular, pleasant or unpleasant, such as the female characteristics of a 
woman and the like, since I am devoid of form-and-color. 

Similarly, [taste] produces neither loss nor gain for me who am by 
nature devoid of taste, whether as taste in general or as taste in par¬ 
ticular forms [, pleasant or unpleasant,] such as sweetness, sourness, 
saltiness, pungency, bitterness, astringency which are perceived by 
the dull-witted. 

In like manner [odor] produces neither loss nor gain for me who 
am by nature devoid of odor, whether as odor in general or as odor 
in particular forms, pleasant or unpleasant, such as [the odori of flow¬ 
ers, etc., and ointment, etc. That is because the srutisays: 


“That which is soundless, touchless, formless, imperis a e, a so 
tasteless, constant, odorless,... [—having perceived at,.one is 
freed from the jaws of death]” (Ka. Up. Ill, 15). 


116. Moreover, whatever sound and the other extent o j 
the senses] may be, they are changed into the fo® o ® ’ 

into the form of the ear and the other [senses] whic pe ^ 

and into the form of the two internal organs and then °b)erts but* 
pleasure and pain], since they are mutually connec e lyjowl- 
ife in all cases of actions. This being the case, to me, a 

edge, nobody is foe, friend or neutral. ^jcrnnreotion [about 

.In this context, if anybody, through « with 

Atman\ due to false knowledge, were to wis o 
[anything], pleasant or unpleasant, which app ^ 

action, he wishes in vain to connect [mel i 
object according to the smrti passage: 
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“Unmanifest he, unthinkable he, [unchangeable he is declared to 
be]” (BhG. II, 25). 

Likewise, I am not to be changed by [any of] the five elements 
since I am not their object according to the smrti passage: 

“Not to be cut is he, not to be burnt is he, [not to be wet nor yet 
dried]” (BhG. II, 24). 


Furthermore, paying attention only to the aggregate of the body 
and the senses, [people, both] devoted and adverse to me, have the 
Jesire to connect [me] with things, pleasant, unpleasant, etc., and 
iierefrom results the acquisition of merit, demerit, and the like. It 
Delongs only to them and does not occur in me who am free from old 
age, death and fear, since the srutis and the smtiis say: 


“Neither what has been done nor what has been left undone 
affects It” (Brh. Up. IV, 4, 22); 

“[This IS the constant greatness of the knower of Brahman]; he 

become less by Action” (Brh. Up. IV, 4, 23); 
IThis is] without and within, unborn” (Mu. Up. II, 1,2); 

So the one inner Atman of all beings] is not afflicted with the suf- 
enng of the world, being outside of it” (Ka. Up. V, 11); etc. 

the^hiohpcf^^^^ other than Atman does not exist,—this is 

tne highest reason. 

concemino*^ sxist^^ all the sentences of the Upanisads 

should be rontemplatS.°*^ ^ contemplated. 


BRAHMASUTRABHASYA 

sldered by on the Brahmasutras is cc 

to be his greatest work m’ Western and Indian schola 

been written by later Advaitfc ^ commentary ha 
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ings of the Sutras, he also articulates the main philosophical principles 
of Advaita, offers careful and sometimes persuasive arguments in their 
support, and—as we have seen—sets forth extensive criticisms of rival 
“orthodox” and “heterodox” philosophical systems. 

The Brahmasutras, as noted previously, is divided into four 
adhyayas or parts with four pddas or subsections under each one. 
The basic philosophical problems which Advaita confronts are not 
presented in the Sutras, and consequently in the commentary, ac¬ 
cording to any very obvious order. We have not, though, imposed 
any topical headings on the selections or rearranged the materials to 
conform to some preconceived model of what a logical order of ideas 
should be. Most of the material which we have selected is taken from 
adhyayas I and II, which forih the more “philosophical” portion of • 
the work. We have concentrated attention on this material for we are 
interested here in understanding the philosophy of Vedanta and riot 
in deciding which Vedantic school is closest, in letter and spirit, to the 
original Vedantic texts. 

It is necessary, however, to understand something of the exegetical 
method which Sarfikara employs in his work, for this method is at 
times closely intertwined with his style of philosophical reasoning. 
There is, furthermore, little doubt that ^arhkara himself sees exegesis 
and reasoning as necessary to each other, for he rather sharply critir 
cizes the use of “mere reason” in matters which are appropriate to 


“revelation” alone (e.g., II, 1,6, and 11). ^aihkara’s general exegetical 
method is simple and direct. To put it baldly; when sruti or smrti 
make metaphysical statements which, when taken literally, support 
the general position of Advaita then they are taken in their primary 
meaning; that is to say, their literalness is accepted. however^ 
the literal meaning of metaphysical statements found in “scnpture^ 
conflict with Advaitic principles they are then taken in a secon ^ 
sense; that is, another fundamental meaning is assigned to them, s 

arises most often in those cases where sruti seems to be up o mg 
the idea of differentiation in the divine nature. Sarhkara argues ere 
that these statements are put forward only as meditative ai s or o 
who are caught up in “ignorance” (avidyd): they are not mean 

true in themselves. , . . 

Sarhkara’s justification for this method is set fort m seye 
and in several different ways. The strongest p osop i 
makes for it is perhaps to be found in the of “super- 

his commentary wherein he describes in detail t e pro 
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imposition” iadhydsd)—ol how we wrongly attribute to one thing 
the qualities which properly belong to another thing—and how this 
process leads to the performance of ritual action. 

The following selections from the Brahmasutrabhdsya are from 
The Vedanta-Sutras: with the Commentary by Sahkardcdrya, trans¬ 
lated by George Thibaut, The Sacred Books of the East, vols. 34 and 
38, edited by E Max Muller (Oxford: The Clarendon Press ISQfl 

ioo<^ ’ 


^atiikara’s Introduction 


It IS a matter not requiring any proof that the object and the sub¬ 
let whose respective spheres are the notion of the “Thou” (the Non- 
go) and the “Ego,” and which are opposed to each other as much as 
darkness and light are, cannot be identified. All the less can their 
respective attributes be identified. Hence it follows that it is wrong to 
superirtipose upon the subject ^whose Self is intelligence, and which 
the noV X ^ notion of the Ego — the object whose sphere is 

versa ® ^ on-Ego, arid the attributes of the object, and vice 

the subject and the attributes of the subject on 

dur^wh 'he part of man a natural proce- 

the two em>- ^ r *i!- wrong knowledge—^not to distinguish 

althoueh the and their respective attributes, 

'^‘^hnet, but to superimpose upon each 
SfnfneTa' "''^‘hutes of the othe^ and thus, cou- 

“That am I ” “Thar • ^ ^ to make use of expressions such as 

term “superimpositionJ^lThf^^ understand by the 

remembrance to m • ^PParent presentation, in the form of 
in some other’thing. of something previously observed, 

sition of the attn^mes of^ “superimposition” as the superimpo- 

deane ,S„°L “ 7 ““"S' 

Sion of the difference of that ®^°^/°^oded on the non-apprehen- 
which it is superimposed Otl^^^^ is superimposed from that on 
assumption of attributes contrar^?’ it as the fictitious 

something else is suDerimr> !7 nature of that thing on which 
far as they represent definitions agree in so 

the attributes of one thins apparent presentation of 

the popular view which exenml-??if®' herewith agrees also 
nich is exemplified by expressions such as the fol- 
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lowing: “Mother-of-pearl appears like silver,” “The moon although 
one only appears as if she were double." But how is it possible that 
on the interior Self which itself is not an object there should be super¬ 
imposed objects and their attributes? For every one superimposes an 
object only on such other objects a.5 are placed before him (i.e. in 
contact with his sense-organs), and you have said before that the 
interior Self which is entirely disconnected from the idea of the Thou 
(the Non-Ego) is never an object. It is not, we reply, non-objea in the 
absolute sense. For it is the object of the notion of the Ego, and the 
interior Self is well known to exist on account of its immediate (intu¬ 
itive) presentation. Nor is it an exceptionless rule that objects can be 
superimposed only on such other objects as are before us, i.e. in con¬ 
tact with our sense-organs; for non-discerning men superimpose on. 
the ether, which is not the object of sensuous perception, dark-blue 


color. 

Hence it follows that the assumption of the Non-Self being super¬ 
imposed on the interior Self is not unreasonable. 

This superimposition thus defined, learned men consider to be Ne¬ 
science Cavidya), and the ascertainment of the true nature of that 
which is (the SelO by means of the discrimination of that (which is 
superimposed on the Self), they call knowledge ividya). There being 
such knowledge (neither the Self nor the Non-SelO are affected in the 
least by any blemish or (good) quality produced by their 
superimposition. The mutual superimposition of the Self an e 
Non-Self, which is termed Nescience, is the presupposition on wluch 
they base all the practical distinctions—^those made in ordinary le as 
well as those laid down by the Veda—between means of 
objects of knowledge (and knowing persons), and all scripwra e , 
whether they are concerned with injunctions and pro ition 
meritorious and non-meritorious actions), or with fina re ease, 
how can the means of right knowledge such . u jg 

ence, &c., and scriptural texts have for their object that 
dependent on Nescience?—^Because we reply, ^ ^ 
knowledge cannot operate unless there be a j^gQ^s 

and because the existence of the latter depen s on . 

notion that the body, the sense, and so on, are i e jj^pJoy. 
belong to, the Self of the knowing person. For wi o 

ment of the senses, perception and the °*^^g", 3 ody)®the senses 
edge cannot operate. And without a basis (. • 
cannot act. Nor does anybody act /ne^ns of ^ pf gU 

nature of the Self is not superimposed. Nor can, 


197 



The Essential Vedanta: A New Source Book ofAdvaita Vedanta 

that, the Self which, in its own nature is free from all contact 
a knowing agent. And if there is no knowing agent the m^! 
right knowledge cannot operate (as said above). HeAce oercenr' 
and the other means of right knowledge, and the Vedic texts 
their object that which is dependent on Nescience.... With referenr”^ 
again to that kind of activity which is founded on tlie Veda (sacrifir? 
and the like), I, is t™e indeed d,a, ,he reflecting man wS ,s “ atS 
er on it, does so not without knowing that the Self has a rela 
non to another world; yet that qualification does not depend onle 
knowledge, derivable from the Vedanta texts, of the true nature of the 
Self as free from all wants, raised above the distinctions of he 
Brahmana and Ksatriya-classes and so on, transcending tramm^ 

ryTo™a^wL'“tf even contradiL 

O' ini (on the part of sacrificers, &c. to perform certain 

suppositionfhaf on the Self*" operative only on the 

such as caste statp r.f rr superimposed particular conditions 
ThatbysuS' nn^t T’ circumstances, and so on. 

thing in some other rh°" “^derstand the notion of some- 

position of the Non-Self explained. (The superim- 

following examples ') Fvr - ^oderstood more definitely from the 
the Self, if a man con<!iH attributes are superimposed on 

as long as his wife, children and entire, or the contrary. 

Attributes of the bodv n ’ . so on are sound and entire or not. 

of himself (his Self) aLtour£!'™/*°^^^ 

ing. Attributes of the sensf* standing, walking, or jump¬ 
er one-eyed, or blind am mute, or deaf, 

siders himself subject to d” of the internal organ when he con- 
so on. Thus the producer^^^ intention, doubt, determination, and 
organ) is superimposed on thf*^ *e Ego (i.e. the internal 

Witness of all the modification of 1" 

the interior Self, which is rhf. • “Eternal organ, and vice versa 
on the internal organ, the senTe^T^^*" superimposed 

on this natural beginnino— h diis way there goes 

appears in the form of wrono^” endless superimposition, which 
souls appearing as agents n ^°’’^^Pdon, is the cause of individual 

actions), and is observed bv^.v« <^of the results of their 

y every one. 
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(Sutra. Then therefore the enquiry into Brahman.) 


The word “then” is here to be taken as denoting immediate 
consecution; not as indicating the introduction of a new subject to be 
entered upon; for the enquiry into Brahman (more literally, the desire' 
of knowing Brahman) is not of that nature. Nor has the word “then" 
the sense of auspiciousness (or blessing); for a word of that meaning 
could not be properly construed as a part of the sentence. The word 
“then” rather acts as an auspicious term by being pronounced and 
heard merely, whUe it denotes at the same time something else, viz. 
immediate consecution as said above. That the latter is its meaning 
follows moreover from the circumstance that the relation in which 
the result stands to the previous topic (viewed as the cause of the 
result) is non-separate from the relation of immediate consecution. 

If, then, the word “then” intimates immediate consecution it must 
be explained on what antecedent the enquiry into Brahman special¬ 
ly depends; just as the enquiry into active religious duty (which forms 
the subject of the Purva Mlmarhsa) specially depends on the 
antecedent reading of the Veda. The reading of the Veda indeed is the 
comfnon antecedent (for those who wish to enter on an enquiry into 


religious duty as well as for those desirous of knowing Brahman.) 
The special question with regard to the enquiry into Brahman is 
whether it presupposes as its antecedent the understanding of the 
acts of religious duty (which is acquired by means of the Purva 
Mlmarhsa.) To this question we reply in the negative, because for a 
man who has read the Vedanta-parts of the Veda it is possible to enter 
on the enquiry into Brahman even before engaging in the enquiry 
into religious duty.... The knowledge of active religious duty has for 
its fruit transitory felicity, and that again depends on the performance 
of religious acts. The enquiry into Brahman, on the other hand, has 
for its fruit eternal bliss, and does not depend on the performance of 
any acts. Acts of religious duty do not yet exist at the tirne when ey 
are enquired into, but are something to be accomplished (in the 
future); for they depend on the activity of man. In e ra ma 
mimdthsd, on the other hand, the object of enquiry, i.e. Brahman, is 
something already accomplished (existent), ^for it is 
does not depend on human energy. The two enqumes 
over in so far as. the operation of their respecd^^ furi amen a 
concerned. For the fundamental texts on which active re 
depend convey information to man in so far o y j. j 

him their own particular subjects (sacrifice, &c.); w i 
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mental texts about Brahman merely instruct man, without layins o 
him the injunction of being instructed, instruction being their imnT 
diate result. The case is analogous to that of the information regard' 
mg objects of sense which ensues as soon as the objects are 
approximated to the senses. It therefore is requisite that something 
should be stated subsequent to which the enquiry into Brahman if 
proposed.—Well, then, we maintain that the antecedent conditions 
are the discrimination of what is eternal and what is non-eternal- the 
renunciation of all desire to enjoy the fruit (of one’s actions) bo* 
here and hereafter; the acquirement of tranquility, self-restraint and 

mareVttoMr o*=™ise. The woid 'then” therefore inli- 

n K “= subsequent to the acquisition 

ofthe above-mentioned (spiritual) means ucquBilton 

Iv to“the eT/" "O' kn°»n (P-uvious- 
an enquiry. *''' “ “ "O' ''"o™ we can not enter on such 

anrS!j^^wifh”auTow‘* ''"T"' wbich is all-knowing 

ty, intelligence, and frl^omlrfs^^""^' P'”*' 

of the word “Brahman ” f ’ u consider the derivation 

understand thaT eTemal Ziw -- 

Moreover the existence nf^n *^0 Brahman, 

being the Self of every one known on the ground of its 

tence of (his) Self and eu- ■ conscious of the exis-. 

Selfwere not known everv^ ^ [^”^ uot.” If the existence of the 
(of whose existence all are ” 

generally known as the Self th ** Brahman. But if Brahman is 
Not so, we reply; for there u * 0 *^° room for an enquiry into it! 
nature. Unlearned people and opinions as to its special 

mere body endowed w^i* ^ ^'.''^^yatikas are of opinion that the 

u- .hat the otgatJtn’^'t^^ S'TuMrSelf; oth- 

mamtain that the internal organdsVheT f^T® are the Self; others 

IS a mere momentary idea- orhi^ others, again, that the Self 

again (to proceed to the ooinion^^f-^^^!”’ ^oid. Others, 

ity of the Veda), maintain that ther^ acknowledge the author- 
ent from the body, and so on whS? ^"S'^gmting being differ- 
fruits of action); others teach that enjoyer (ofthe 

that being is enjoying only, not act- 
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ing; others believe that in addition to the individual souls, there is an 
all-knowing, all-powerful Lord. Others, finally (i.e. the Vedantins) 
maintain that the Lord is the Self of the enjoyer (i.e. of the individual 
soul whose individual existence is apparent only, the product of 
Nescience). 

Thus there are many various opinions, basing part of them on 
sound arguments and scriptural texts, part of them on fallacious argu¬ 
ments and scriptural texts misunderstood. If therefore a man would 
embrace some one of these opinions without previous consideration, 
he would bar himself from the highest beatitude and incur grievous 
loss.... (I, 1,1) 


... The full sense of the Sutra ... is: That omniscient omnipotent 
cause from which proceed the origin, subsistence, and dissolution of 
this world—^which world is differentiated by names and forms, con¬ 
tains many agents and enjoyers, is the abode of the fruits of actions, 
these fruits having their definite places, time, and causes, and the 
nature of whose arrangement cannot even be conceived by the 
mind—that cause, we say, is Brahman.... 

... [T]he knowledge of the real nature of a thing does not-depend 
on the notions of man, but only on the thing itself. For to think with 


regard to a post, “this is a post or a man, or something else," is not 
knowledge of truth; the two ideas, “it is a man or something else, 
being false, and only the third idea, “it is a post,” which depends on 
the thing itself, falling under the head of true knowledge. Thus true 
knowledge of all existing things depends on the things themselves, 
and hence the knowledge of Brahman all depends altogether on the 
thing, i.e. Brahman itself.—But, it might be said, as Brahman is an 
existing substance, it will be the object of the other means of ri^t 
knowledge also, and from this it follows that a discussion of the 
Vedanta-texts is purposeless.—This we deny; for as Brahman is not 
an object of the senses, it has no connection with thos^ other means 
of knowledge. For the senses have, according to their nature, only 
external things for their objects, not Brahman. If Brahman were an 
object of the senses, we might perceive that the world is connected 
with Brahman as its effect; but as the effect only (i.e. t e wor i 
perceived, it is impossible to decide (through perception w e e 
is connected with Brahman or something else. 
under discussion is not meant to propound inference as t 
of knowing Brahman), but rather to set forth a Ve anta _ ’ 

then, is the Vedanta-text which the Sutra points at as a i g 
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considered with reference to the characteristics of BrahmanP—it ,•<= 
the passage Taitt. Up. Ill, 1, “Bhrigu Varuni went to his father Vanina 
saying. Sir, teach me Brahman,” &c., up to “That from whence these 
beings are born, that by which, when born, they live, that into which 
they enter at their death, try to know that. That is Brahman ” The sen 
tence Hnally determining the sense of this passage is found III 6: 

rorn bliss these beings are born; by bliss, when born, they live- into 
bliss they enter at their death.” Other passages also are to be adduced 
w ich declare *e cause to be the almighty Being, whose essential 
nature is eternal purity, intelligence, and freedom. (I, 1, 2) 

... [Flrom the mere comprehension of Brahman’s Self, which is not 

satton of !n endeavored after, there results ces- 

Tha?n=,I P^'"’.^"^-fhereby the attainment of man’s highest dim. 
nate divinities, and so on, stand i? subordi- 

^Dteri iTv S H? u "meditation mentioned in the same 

shSlnd in' ^ admitted. But it is impossible that Brahman 

tation for if thf* k relation to injunctions of devout medi- 

Sn^lc^^flr H'^"ee arisen there 
conclt^nTZl^^^^ ^ and thereby the 

agents and the which we distinguish actions, 

uSoS^d bv^he conception of duality is once 

uprooted by the conception of absolute unity it cannot arise aaain 

'-^loolced upon fie 

With injunctions- still it ic • ^ ^^ey are connected 

authoritativeness of ^ “npugn on that ground the 

for such paSiKsfr * knowledge of the Self, 

itativen^toe ^ “"""sol'- Nor, Bnally, ran the author- 

would te r''«‘r^soning so that It 

which It follows toe "“Where From aU 

knowledge of Brahman. P^^^^^^es authority as a means of right 

changing” (pari^!nt!!^a) v^rthoM 1;h ^7 ^ “eternal, although 
not destroyed, although thev mo ’ identity is 

instance, are earth and the oLr J ""ch. for 

who maintain the etemitv nf fk etnents in the opinion of those 

opinion of the Sarhkhyas; But thfeCmoI^’v^ the three gurias in the 

i.e. eternal without undereoin eternal in the true sense, 

omnipresent as ether, free from oif changes (Jtutasthanityd), 

■ ftom all modifications, absolutdy self-rf 
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ficient, not composed of parts, of self-luminous nature. That bodiless 
entity in fact, to which merit and demerit with their consequences 
and threefold time do not apply, is called release; a definition agree¬ 
ing with scriptural passages, such as the following: “Different from 
merit and demerit, different from effect and cause, different from past 
and future” (Ka. Up. I, 2,14). It (i.e. moksd) is, therefore, the same as 
Brahman in the enquiry into which we are at present engaged. If 
Brahman were represented as supplementary to certain actions, and 
release were assumed to be the effect of those actions, it would be 
non-eternal, and would have to be considered merely as something 
holding a pre-eminent position among the described non-eternal 
fruits of actions with their various degrees. But that release is some¬ 
thing eternal is aclcnowledged by whoever admits it at all, and the 
teaching concerning Brahman can therefore not be merely supple¬ 
mentary to actioris. 

... Nor, again, can it be said that there is a dependence on action in 
consequence of (Brahman or Release) being something which is to be 
obtained; for as Brahman constitutes a person’s Self it is not something 
to be attained by that person. And even if Brahman were altogether 
different from a person’s Self-still it would not be something to be 
obtained; for as it is omnipresent it is part of its nature that it is ever 
present to every one, just as the (all-pervading) ether is. Nor, again, 
can it be maintained that Release is something to be ceremonially 
purified, and as such depends on an activity. For ceremonial purifica¬ 
tion (.sathskdrd) results either from the accretion of some excellence 
or from the removal of some blemish. The former alternative does not 
apply to Release as it is of the nature of Brahman, to which no excel¬ 
lence can be added; nor, again, does the latter alternative apply, smce 
Release is of the nature of Brahman, which is eternally pure.—But, it 
might be said. Release might be a quality of the Self which is mere y 
hidden and becomes manifest on the Self being pun le y som 
action; just as the quality of clearness becomes manifest in a^rtor 
when the mirror is cleaned by means of the action o m 
objection is invalid, we reply, because the Self ^ ^ ^ which 

any action. For an action cannot exist without mo ifymg * 
it abides. But if the Self were modified by an action its J 

would result therefrom, and texts such as the o 
able he is called," would thus be stultified; an a toge ... 
result. Hence it is impossible to assume that any acuon should abide 

in the Self.... 
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/ut how about die objeaion raised ...that the information i 

Brahman cannot be held to have a purpose in the ' 

statement about a rope has one, because a man even aSiaV*"^ 

heard about Brahman continues to beIorn> tr. n • “ 

world?-We reply as follows: It rimpoSSo sho 

has once understood Brahman to be^the Self l^eln f 

gratory world in the same sense L he ? 

be contrary to the fact of his heina r u realise that would 

Self, is sublea to feS “,11 “ “"«tee the 

the same peraon afierhaving b/meMs oTlte v"f““““ 
Brahman to be the Self anrl rhuc k • ^^^P'^hended 

ings, will still in the same manner beformer imagin- 
cause is wrong knowledge Thi'ic - whose 

free from the bod^hen neii J nT 

free from the body follows on drarh condition of being 

of man being joined to the hnri • since the cause 

possible to establish the state f knowledge. For it is not 

but wrong knowledge. And thauhTt^'^'^ranything else 
nal on account of its not ha v* • ^ d^sembodieclness is eter- 

explained. The objection ^^^‘ons for its cause, we have already 
merit and demerit effected TTi’ f'"'’°d‘edness is caused by the 

hy remarking that as the Crea^lityVther"* 

the body is itself not established conjunction of the Self with 

demerit being due to the arrin r u circumstance of merit and 

for (if we should try to set not established; 

Selfs embodiedness as caused hd ^ **• by representing the 

mit the logical fault of makin ^ ^^id demerit) we should com- 
and demerit, and again Tr, dependent on merit 

assumption of an endless retmo . ^tnerit on embodiedness. And the 
merit and demerit) would he chain (of embodied states and 

(who are unable to lead one ^ 

has not Sn,*^fo bScripture tells us to 
t at .same subject is that which is sen ^ h knowing subject; but 

ree from all evil and blemish lusi highest Self) 

body IS assumed as valid (in ord^ina ^ being the 

o nowledge (perception and the'hk* ?’ ordinary sources 

Self 16 ascertained. (I, i, 4 ^ ^re valid only until the one 
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But, to raise a new objection there evicrc r.^ • . 

dfen. from ihe lord and otetmctod f,y impedimS rf knowU 
edge, for sniti expressly declares that “there is no other seer but he- 
there is "o other knower but he” (Brii. Up. HI, 7 . 23). How then can 
1 be said that the origination of knowledge in the transmigrating soul 
depends on a body, while it does not do so in the case of the Lord?— 
True, we reply. There is in reality no transmigrating soul different 
from the Lord. Still the connection (of the Lord) with limiting 
adjuncts, consisting of bodies and so on, is assumed, just as we 
assume the ether to enter into connection with divers limiting 
adjuncts such as jars, pots, caves, and the like. And just as in conse¬ 
quence of connection of the latter kind such conceptions and terms 
as the hollow (space) of a jar,” &c. are generally current, although 
the space inside a jar is not really different from universal space, and 
just as in consequence thereof there generally prevails the false 
notion that there are different spaces such as the space of a jar and so 
on; so there prevails likewise the false notion that the Lord and the 
transmigrating soul are different; a notion due to the non¬ 
discrimination of the (unreal) connection of the soul with the limiting 
conditions, consisting of the body and so on. That the Self, although 
in reality the only existence, imparts the quality of Selfliood to bod¬ 
ies and the like which are Not-Self is a matter of observation, and is 
due to mere wrong conception, which depends in its turn on 
antecedent wrong conception. And the consequence of the soul thus 
involving itself in the transmigratory state is that its thought depends 
on a body and the like. (I, 1, 5) 


... The individual soul (.jJva) is called awake as long as being con¬ 
nected with the various external objects by means of the modifica¬ 
tions of the mind—which thus constitute limiting adjuncts of the 
soul—it apprehends those external objects, and identifies itself with 
the gross body, which is one of those external objects. When, modi¬ 
fied by the impressions which the external objects have left, it sees 
dreams, it is denoted by the term “mind." When, on the cessation of 
the two limiting adjuncts (i.e. the subtle and the gross bodies), and 
the consequent absence of the modifications due to the adjuncts, it is, 
in the state of deep sleep, merged in the Self as it were, then it is said 
to be asleep (resolved into the Self).... (1,1. 9) 

In what precedes we have shown, availing ourselves of appropri¬ 
ate arguments, that the Vedanta-texts exhibited under Sutras 1,1-11, 
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are capable of proving that the all-knowing, all-powerful Lord is the 
cause of the origin, subsistence, and dissolution of the world. And we 
have explained, by pointing to the prevailing uniformity of view (I 
10 ), that all Vedanta-texts whatever maintain an intelligent cause. The 
question might therefore be asked, “What reason is there for the sub¬ 
sequent part of the Veddntasutras?” (as the chief point is settled 
already.) 

To this question we reply as follows: Brahman is apprehended 
under two forms; in the first place as qualified by limiting conditions 
owing to the multiformity of the evolutions of name and form (i.e. the 
multiformity of the created world ); in the second place as being the 
opposite of this, i.e; free from all limiting conditions whatever.... 

.^though one and the same Self is hidden in all beings movable as 
well as immovable, yet owing to the gradual rise of excellence of the 
minds which form the limiting conditions (of the Self), Scripture de¬ 
clares that the Self, although eternally unchanging and uniform, 
reveals itself m a graduated series of beings, and so appears in forms 
wious dignity and power; compare, for instance (Ait. Ar. II, 3, 2 , 
a 1 11 ° manifestation of the Self in him,” &c.... 


^^ich in reality is never 
identiRpH w/'tK ^ kt ’ non-comprehension of the truth, 

corses so on; whereby it be-, 

bodv and cn ^ ° speak of the Self in so far as it is identified with the 
for not heard ^mething not searched for but to be searched 
ceiWd but to he ° heard, not seized but to be seized, not per- 
Scrioture on known but to be known, and the like. 

other seer but he°(Brh^Up i??S) 

or hearer differpm- r ' ■!’ there is in reality any seer 

^id ta the r” Wshes. LokI. (Nor can it be 

individual soul; foj) thTlor^dTf^^ identical with the unreal 
which is embodied acts and ivijndndtman) 

in the same wav as’the tpoI • ^he product of Nescience, 

from the illusive juggler who 

sword, climbs up to1Ls’kvbv’nIla^‘”^r'" ^ ^ 

ited ether differe from rhp tu ‘"ope; or as the free unlim- 

limiting adjunct by its 

... But when he, by means of .. 

finds absolute rest in rhp c^if cognition of absolute identity, 

consMIng of bliss, then he is freed from 
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the fear of transmigratory existence. But this (finding absolute rest) is 
possible only when we understand by the Self consisting of bliss, the 
highest Self, and not either the pradhdna or the individual souf. 
^ence it is proved that the Self consisting of bliss is the highest Self. 

But, ip reality, the following remarks have to be made concerning 
the true meaning of the word “dnandamaya." On what grounds, we 
ask, can it be maintained that the affix ‘‘mayO’ after having, in'the 
series of compounds beginning with annamaya and ending with 
vijndnamaya, denoted mere modifications, should all at once, in the 
word dnandamaya, which belongs to the same series, denote abun¬ 
dance, so that dnandamaya would refer to Brahman? If it should be 
said that the assumption is made on account of the governing influ¬ 
ence of tlie Brahman proclaimed in the mantra (which forms the 
beginning of the chapter. Tain. Up. II), we reply that therefrom it 
would follow that also the Selfs consisting of food; breath, &c., 
denote Brahman (because the governing influence of the mantra 
extends to them also),—^The advocate of the foriner interpretation 
will here, perhaps, restate an argument already made use of above, 
viz. as follows: To assume that the Selfs consisting of food, and so on, 
are not Brahman is quite proper, .because after each of thern an inner 
Self is mentioned. After the Self of bliss, on the other hand, no further 
inner Self is mentioned, and hence it must be considered to be 
Brahman itself; otherwise we should commit the mistake of dropping 
the subject-matter in hand (as which Brahman is pointed out by the 
mantra), and taking up a new topic.—But to this we reply that, 
although unlike the case of the Selfs consisting of food, &c., no inner 
Self is mentioned after the Self consisting of bliss, still the latter can¬ 
not be considered as Brahman, because with reference to the Self 
consisting of bliss Scripture declares, “Joy is its head. Satisfaction is its 
right arm. Great satisfaction is its left arm. Bliss is its trunk. Brahman 
is its taU, its support." Now, here the very same Brahman which, in 
the mantra, had been introduced as the subject of the discussion, is 
called the tail, the support; while the five involucra, extending from 
the involucrum of food up to the involucrum of bliss, are merely 
introduced for the purpose of setting forth the knowledge ^ of 
Brahman. How, then, can it be maintained that our interpretation 
implies the needless dropping of the general subject-matter and the 
introduction of a new topic? ... Nor, again, does Scripture exhibit a 
frequent repetition of the word "dnandamayd'-, for merely the r^i- 
cal part of the compound (i.e. the word dnanda without the affix 
mayo) is repeated in all the following passages; “It is a flavor, for only 
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after seizing flavor can any one seize bliss. Who could brearh» u 
fould breathe fonh, if tha, bliss existed not in theXt. Forhe 
auses bfeedness-; -Now this is an examination of bliss" "Hetr 
knows the bliss of that Brahman fears nothing”. "He under^tH ^u 
bliss is Btahman." If i, wete a settled tnattet Bmhma„ h 

^ the tetm -,he Self consisting of bliss." then we “ 

m the subsequent passages, where merely the word -bfe" i 

that the Self constsnng of bliss is not Brahman, we have Sa* 
P pel by means of the reason of joy being its he d, and so on a ' 


touch wTSr without 

tion is given abourfh^*^^^'^^ decay,” are made use of where instruc- 
devordSo^^ ZT ^‘Sh^st Lord in so far as he is 

to whom bdong all wLls ^Howing one, “He 

Up. Ill 14 2) whirh ’ ^ sweet odors and tastes" (Ch. 

tion, speak of him object of devo- 

some of the qualities onv'^ everything, as possessing 

of. in the Sssai nn/ ^ ^^^^Sously he may be spoken 

not be meant because an ah t the highest Lord can- 

purposes of devout meditaton^ 

Brahman, although it abides in \t assigned to 

like ether, all-pervadine if m i ^ ^ Brahman is, 

all beings. The statement fina^l ^ ^‘^hin the Self of 

might, which depends on’thrH-^• limitation of Brahman’s 

and what to the body has of what belongs to the gods 

only. From all this it follrtn u mference to devout meditation 

be Within the eyTani^hH' ^ Scripture states to 

ye and the sun is the highest Lord. (I, 1 . 20) 

nor be viewed as bolln^d omnipresent Brahman can¬ 
to Brahman, of a special lorai-n remark that the assignment, 

subserves the purpose of ^ot contrary to reason because it 

thing to say that it is imoo^^' meditation. Nor does it avail any- 
because Brahman is out (if 7* ^ assign any place to Brahman 
ble to make such an assumDtion"7*°’^ 

certain limiting adjuncts Arm^°"^ected with 

A«ond,„g|y Scripture speaks of different 


208 


Sarhkara 

kinds of devout meditation on Brahman 

certain localities, such as the sun. the eye. the heart lor^eT 

son It IS also possible to attribute to Brahman a multiplicity of aboS’ 

IS done in the clause (quoted above) “higher than all.t. (i, i, 1)’ 

... [A]s the passages. “I am Brahman.” “That art thou.” and others 
prov^, there IS m reality no such thing as an individual soul abslte- 
y deferent frorn Brahman, but Brahman, in so far as it differentiates 
Itself through the mind (buddhi) and other limiting conditions, is 
called individual soul, agent, enjoyer. * 

... If there were no objects there would be no subjects; and if there 
were no subjects there would be no objects. For on either side alone 
nothing could be achieved.... (1,1, 31) 


True, we reply, (there is in reality one universal Self only.) But the 
ighest Self in so far as it is limited by its adjuncts, viz. the body, the 
serises. and the niind Onano-biiddhi), is. by the ignorant, spoken of 
as if it were embodied. Similarly the ether, although in reality unlim¬ 
ited. appears limited owing to certain adjuncts, such as jars and other 
vessels. With regard to this (unreal limitation of the one SelD the 
distinction of objects of activity and of agents may be practically 
assumed, as long as we have not learned—from the passage. “That 
art thou”—that the Self is one only. As soon, however, as we grasp 
the truth that there is only one universal Self, there is an end to the 
whole practical view of the world with its distinction of bondage, 
final release, and the like. (I. 2. 6) 


... From the circumstance that Brahman is connected with the 
hearts of all living beings it does not follow that it is. like the embod¬ 
ied Self, subject to fruition. For. between the embodied Self and the 
highest Self, there is the difference that the former acts and enjoys, 
acquires merit and demerit, and is affected by pleasure, pain, and so 
on; while the latter is of the opposite nature, i.e. characterized by 
being free from all evil and the like. On account of this difference of 
the two, the fruition of the one does not extend to the other. To 
assume merely on the ground of the mutual proximity of the tw'o, 
without considering their essentially different powers, that a connec¬ 
tion with effects exists (in Brahman’s case also), would be no better 
than to suppose that space is on fire (when something in space is on 
fire).... (I, 2, 8) 
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■ ... The internal ruler, of whom Scripture speaks with reference tn 
the gods, must be the highest Self, cannot be anything else-m! 
so?—Because its qualities are designated in the passage under dis¬ 
cussion. The universal rulership implied in the statement that 
dwelling within, it rules the entire aggregate of created beings inclu¬ 
sive of the gods, and so on, is an appropriate attribute of the highest 
Self, since omnipotence depends on (the omnipotent ruler) being the 
cause of all created things.—The qualities of Selfhood and immortal- 
ity also, which are mentioned in the passage, “He is thy Self, the ruler 
Self their primary sense to the highest 

does not know," 

Ws Zin "hat deity; for the deity of the e^l 

knows Itself to be the earth.-The attributes “unseen,” “unheard” 

oraanfS l!-r ^‘^hest Self is destitute of the 

because oroa cannot be a ruler, is without force, 

S^n ofrh him owing to the organs 

once X n w T h should be objeLd that [Le 

driven to as^ii ^ addition to the individual soul] we are 

reXhatS s "T another ruler ad infinitum; we 

the highest Selfi j there is no other ruler (but 

only ta *e ^ of a 

nal ruler is no other but the hlgS^^a^ 

internal ruler h^^i^rea of the embodied Self and the 

organs of action, presented by of the 

For the Self within and is not absolutely true, 

owing to its limiting aH' " internal Selfs are not possible. But 
were two; just as we maT^^ ^ practically treated as if it 

and the universal ether. HenceTh*"'''^®" 

sages which set forth rh#> w »• . ^ hir those scriptural pas- 

edge, for percepton atd object of knowl- 

knowledge of the aooa f raeans of proof, for the intuitive 
Which coLteta^S^'*<>«.. “d f” fat pa« of Scripmre 
the scriptural passage “Whp P'^obibitions. In accordance with this, 
sees another,” declares that t^ duality, as it were, there one 

the sphere of Nescience- whii« lu ° ® Poetical world exists only in 
ce> ^bile the subsequent passage, “But when 
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the Self only is all this, how should he see another?” ri. i 
practical world vanishes in the sphere of true knowl^e. 0. 

a Iow2"nd'l"i?gfe^^^^^^^^ ^P^nisad), 

es the and^ot an^t^rdde^t^ 

knowledge is that by which the Indestructible is apprehen^d 

the Indestructible is declared to be the subject of L Wgher knoSl 

edge. If we now were to assume that the Indestructible dltinguished 

est l 3f ^ something different from the high 

Sr fhe’rr r ^e the higher oL 

the distinction of lower and higher knowledge is made on 

account of the diversity of their results, the former leading to mere 

worldly exaltation, the latter to absolute bliss; and nobody wo^Id 

?r.Tl.?2lr knowledge of thepmrf/i«- 


... That same highest Brahman constitutes—as we know from pas- 
sages such as “that art thou’’—the real nature of the individual soul 
while Its second nature, i.e. that aspect of it which depends on ficti¬ 
tious limiting conditions, is not its real nature. For as long as the indi¬ 
vidual soul does not free itself from Nescience in the form of 
duality ^which Nescience may be compared to the mistake of him 
who in the twilight mistakes a post for a man—and does not rise to 
the knowledge of the Self, whose nature is unchangeable, eternal 
Cognition—which expresses itself in the form “I am Brahman”—so 
long it remains the individual soul. But when, discarding the aggre¬ 
gate of body, sense-organs and mind, it arrives, by means of 
Scripture, at the, knowledge that it is not itself that aggregate, that it 
does not form part of transmigratory existence, but is the True, the 
Real, the Self, whose nature is pure intelligence; then knowing itself 
to be of the nature of unchangeable, eternal Cognition, it lifts itself 
above the vain conceit of being one with this body, and itself 
becomes the Self, whose nature is unchanging, eternal Cognition. As 
is declared in such scriptural passages as “He who knows the highest 
Brahman becomes even Brahman” (Mu. Up. Ill, 2, 9). And this is the 
real nature of the individual soul by means of which it arises from the 
body and appears in its own form. 

... Before the rise of discriminative knowledge the nature of the 
individual soul, which is (in reality) pure light, is non-discriminated 
as it were from its limiting adjuncts consisting of body, senses, mind. 
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sense-objects and feelings, and appears as consisting of the energies 
of seeing and so on. Similarly—to quote an analogous case from ordi¬ 
nary experience—the true nature of a pure crystal, i.e. its transparen¬ 
cy and whiteness, is, before the rise of discriminative knowledge (on 
the part of the observer,) non-discriminated as it were from any lim- 
iUng adjuncts of red or blue color; while, as soon as through some 
means of true cognition discriminative knowledge has arisen, it is 
said to have now accomplished its true nature, i.e. transparency and 
whiteness, although in reality it had already done so before. Thus the 
discriminative knowledge, effected by sruti, on the part of the indi¬ 
vidual soul which previously is non-discriminated as it were from its 
limiting adjuncts, is (according to the scriptural passage under dis¬ 
cussion) the soul’s rising from the body, and the fruit of that discrim¬ 
inative knowledge is its accomplishment in its true nature, i.e. the 
comprehension that its nature is the pure Self. Thus the embodied¬ 
ness and the non-embodiedness of the Self are due merely to dis¬ 
crimination and non-discrimination.... (I, 3, 19) 


... [Wjhatever is perceived is perceived by the light of Brahman 
oP ^ If I can be said to shine in it; while Brahman 

^ perceived by means of any other light. 
Brahman inanifests everything else, but is not manifested by anything 

h fl’iohr scriptural passages as, “By the Self alone as 

ble ‘s incomprehensi- 

, or he cannot be comprehended” (Brh. Up. IV, 2, 4). (I, 3, 22) 

as “cow ” eternity of the cormection between such words 

the indivifli?!ii things denoted by them. For, although 

orLta It 1 denoted by the word) “cow” have In 

gories) substal^^^ origin, since of (the three cate¬ 
nate not the so actions the individuals only origi- 

^^e species that the words are 
ber are not can hi ^ ‘^dividuals, which, as being infinite in num- 
although the inditfi connection. Hence, 

the case of words s ^ ° originate, no contradiction arises in 

eternTsIrarivtimo 

there arises no contradiaion intt^^ admined to originate, 

the like since the sn<»n- ^ words as Vasu, and 

gods, 

the descriptions of the* variou^'^S®' “^ 

s personal-appearance, such as given 
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ni3ntr3S| srthsvfldss, &c Tcrm^ oc? *jt ^ » 
nection (of some particular being) witii some O" the con- 

gously to terms such as “army-leader”- henre ^ 

paMcula. place . .Ued 

he world from the “word” is not to be understood in thaSe Sta[ 
the word constitutes the material cause of the world as Brahman 
does; but while there exist the ever-lasting words wh^ 

the denotation m connection with their eternal sense (i.e 

the denoted), the accomplishment of such individual things as 
are capable of having those words applied to them is called an orig- 
ination from those words. ' ° 


How then is it known that the world originates from the word?- 

rom perception and inference.” Perception here denotes Scripture 
w rch, in order to be authoritative, is independent (of anything else). 

Inference” denotes smrti which, in order to be authoritative, 
depends on something else (viz. Scripture). These two declare that 
creation is preceded by the word.... 

Of what nature then is the “word” with a view to which it is said 
that the world originates from the “word”?—It is the sphota, the pur- 
vapaksin says. For on the assumption that the letters are the word, 
the doctrine that the individual gods, and so on, originates from the 
eternal words of the Veda could not in any way be proved, since the 
letters perish as soon as they are produced (i.e. pronounced). These 
perishable letters are moreover apprehended as differing according 
to the pronunciation of the individual speaker. For this reason we are 
able to determine, merely from the sound of the voice of some 
unseen person whom we hear reading, who is reading, whether 
Devadatta or Yajnadatta or some other man. And it cannot be main¬ 
tained that this apprehension of difference regarding the letters is an 
erroneous one; for we do not apprehend anything else whereby it is 
refuted. Nor is it reasonable to maintain that the apprehension of the 
sense of a word results from the letters. For it can neither be main¬ 
tained that each letter by itself intimates the sense, since that would 
be too wide an assumption; nor that there takes place a simultaneous 
apprehension of the whole aggregate of letters; since the lettere suc¬ 
ceed one another in time. Nor can we admit the explanation that the 
last letter of the word together with the impressions produced by the 
perception of the preceding letters is that which makes us apprehend 
the sense. For the word makes us apprehend the sense only if it is 
itself apprehended in so far as having reference to the mental grasp 
of the constant connection (of the word and the sense), just as smoke 
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makes us infer the existence of fire only when it is itself apprehend¬ 
ed; but an apprehension of the last letter combined with the impres¬ 
sions produced by the preceding letters does not actually take place 
because those impressions are not objects of perception. Nor, again’ 
can it be maintained that (although those impressions are not objects 
of perception, yet they may be inferred from their effects, and that 
thus) the actual perception of the last letter combined with the 
impressions left by the preceding letters—which impressions are 
apprehended from their effects—is that which intimates the sense of 
the word; for that effect of the impressions, viz. the remembrance of 
the entire word, is itself something consisting of parts which succeed 
each other in time.—^From all this it follows that the sphota is the 
word. After the apprehending agent, i.e. the buddhi, has, through the 
apprehension of the several letters of the word, received rudimentary 
impressions, and after those impressions have been matured through 

1 letter, the sphota presents itself in the 

It ^ i a at once as the object of one mental act of apprehension.— 
n it must not be maintained that that one act of apprehension is 
mere y an act of remembrance having for its object the letters of the 
wor , or the letters which are more than one cannot form the object 
o one act of apprehension.—^As that sphota is recognized as the 
same as o ten as the word is pronounced, it is eternal; while the 
appre ension of difference referred to above has for its object the let- 
r Prom this eternal word, which is of the nature of the 
denotative power, there is produced the object 
of action * ^ ^ ^ ^ world which consists of actions, agents, and results 

tersonlv^I reverend Upavarsa maintains that the let- 

above thar^* f objection is raised—it has been said 

is not tme produced pass away!-That assertion 

time thev nrp recognized as the same letters (each 

“'»)-Nor can it be maintained that the 

sense of tile word ■ ^ ''^cognition being a recognition in the strict 

NraSta k"°‘ ““"dtaed by any other means of proof.- 

species (so that nor n.^' recognition has its cause in the 

but only a letter he-\ individual letter would be recognized, 

beforej; for as a ^ same species as other letters heard 

nized. Tliat’the recoemtiL ‘^dividual letters are recog- 

maintained only if whft. ° letters rests on the species could be 
only ,f whenever the letters are pronounced different 
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^^"^Wehended, just as several cows are appre¬ 
hended as different individuals belonging to the same species But 
this IS actually not the case; for the (same) individual lettL are rS- 

orono" P^nounced. If, for instance, the word 

cow IS pronounced twice, we think not that two different words 

have been pronounced, but that the same individual word has been 
repeated But, our opponent reminds us, it has been shown above 
that the letters are apprehended as different owing to differences of 
pronunciation, as appears from the fact that we apprehend a differ¬ 
ence when merely hearing the sound of Devadatta or Yajnadatta 
reading.—Although, we reply, it is a settled matter that the letteis are 
recognized as the same, yet we admit that there are differences in the 
apprehension of the letters; but as the letters are articulated by means 
of conjunction and disjunction (of the breath with the palate, the 
teeth, &c.), those differences are rightly ascribed to the various char¬ 
acter of the articulating agents and not to the intrinsic nature of the 
letters themselves. Those, moreover, who maintain that the individ¬ 
ual letters are different have, in order to account for the fact of recog¬ 
nition, to assume species of letters, and further to admit that the 


apprehension of difference is conditioned by external factors. Is it 
tlien not much simpler to assume, as we do, that the apprehension of 
difference is conditioned by external factors while the recognition is 
due to the intrinsic nature of the letters? And this very fact of recog¬ 
nition is that mental process which prevents us from looking on the 
apprehension of difference as having the letters for its object (so that 
the opponent was wrong in denying the existence of such a process). 
For how should, for instance, the one syllable ga, when it is pro¬ 
nounced in the same moment by several persons, be at the same time 
of different nature, viz. accented with the udatla, the anuddtta, and 
the svarita and nasal as well as non-nasal? Or else—and this is the 
preferable explanation—^we assume that the difference of apprehen¬ 
sion is caused not by the letters but by the tone (dhuani). By this tone 
we have to understand that which enters the ear of a person who is 
listening from a distance and not able to distingui.sh the .separate let¬ 
ters, arid which, for a person standing near, affects the letters with its 
own distinctions, such as high or low pitch and so on. It is on this 
tone that all the distinctions of uddtta, anuddtta, and .so on depend, 
and not on the intrinsic nature of the letters; for they are recognized 
as the same whenever they are pronounced. On this theory only we 
gain a basis for the distinctive apprehension of the uddtta, the 
anuddtta, and the like. For on the theory first propounded (but now 
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rejected), we should have to assume that the distinctions of uddtta 
and so on are due to the processes of conjunction and disjunction 
described above, since the letters themselves, which are even recoe 
nized as the same, are not different. But as those processes of con- 
j.unction and disjunction are not matter of perception, we cannot 
definitely ascertain in the letters any differences based on those 
processes, and hence the apprehension of the uddUa and so on 
remains without a/basis.—^Nor should it be urged that from the dif¬ 
ference of the uddtta and so on there results also a difference of the 
letters recognized. For a difference in one matter does not involve a 
difference in some other matter which in itself is free from difference. 
Nobody, for instance, thinks that because the individuals are differ- 
en^rom each other the species also contains a difference in itself. 

The assuniption of the sphota is further gratuitous, because the 
sense of the word may be apprehended from the letters.—But—our 
opponent ere objects I do not assume the existence of the sphota. 

, on the contrary, actually perceive it; for after the buddhi hzs been 

n ^ ^ ^^ccessive apprehension of the letters of the word, 
me sphota all at once presents itself as the object of cognition.-You 

vnii «object of the cognitional act of which 
coonif-n^ n of the word. That one comprehensive 

ters of K the apprehension of the successive let- 

constitiirinobject the entire aggregate of the letters 
the circumfi word, and not anything else. We conclude this from 
included thfvTT comprehensive cognition there are 

Tnd not ^^ich a definite given word consists, 

sphota _i e co j ^‘^8'^^*°nal act had for its object the 

thl r letters of a given word- 

tern of any olr niuch as the let- 

final comprehensiv^act of ^ follows that that 

brance which has the letters°of'thr 

nent has asserK^H oK u object.—Our oppo- 

cannot form the obje^rof o ^ ^ 

again. The ideas which we have STm 

an army, or of the munh^. ^ instance, or a wood or 

that also such things as thousand, and so on, show 

objects of one and the co several unities can become the 

its object the word as 

depends on the determination nf ^ “ 

of one sense in many letters; in the 
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same way as the idea of a wood, an army, and so on.-But-our 
opponent may here object-if the word were nothing else but the let¬ 
ters which in their aggregate become the object of one mental act 
such couples of words asy«;-« and raja ov pika and would noi 
be cognized as different words; for here the same letters are present¬ 
ed to consciousness in each of the words constituting one couple- 
There is indeed, we reply, in both cases a comprehensive 
consciousness of the same totality of letters; but just as ants constitute 
the idea of a row only if they march one after the other, so the letters 
also constitute the idea of a certain word only if they follow each 
other in a certain order. Hence it is not contrary to reason that the 
same letters are cognized as different words, in consequence of the 
different order in which they are arranged. 

The hypothesis of him who maintains that the letters are the word 
may therefore be finally formulated as follows. The letters of which a 
word consists—assisted by a certain order and number—have, 
through traditional use, entered into a connection with a definite 
sense. At the time when they are employed they present themselves 
as such (i.e. in their definite order and number) to the hiidclliu which, 
after having apprehended the several letters in succession, finally 
comprehends the entire aggregate, and they thus unerringly intimate 
to the buddhi their definite sense. This hypothesis is certainly simpler 
than the complicated hypothesis of the grammarians who teach that 
the sphota is the word. For they have to disregard what is given by 
perception, and to assume something which is never perceived; the 
letters apprehended in a definite order are said to manifest the spho¬ 
ta, and the sphota in its turn is said to manifest the sense. 

Or let it even be admitted that the letters are different ones each 
time they are pronounced; yet, as in that case we necessarily must as¬ 


sume species of letters as the basis of the recognition of the individ¬ 
ual letters, the function of conveying the sense which we have 
demonstrated in the case of the (individual) letters has then to be 
attributed to the species. 

From all this it follows that the theory according to which the indi¬ 
vidual gods and so on originate from the eternal words is 
unobjectionable. (I, 3, 28) 


Moreover, this world when being dissolved (in a mahdpralayd) is 
dissolved to that extent only that the potentiality (.sakti) of the world 
remains, and (when it is produced again) it is produced from the root 
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of that potentiality; otherwise we should have to admit an efferr 
out a cause. Nor have we the right to assume potentialiSes of ^ 
ent kind (for the different periods of the world). Hence althonSf^r 
series of worlds from .he earih upwards, and rhTsSs 
classes of animate beings such as gods, animals, and men andTJ 
different randitlons based on caste, »ama. religious duty'and ^ 
(of works), although all these we say are again and again tateminted 

are n'tlLXu—‘’T"' “n'l''Stand dtat SteJ 

are, in the beginmngless sathsdra, subject to a certain determinate^ 

ne^ analogous to the determinateness governing the connection 

between the senses and their objects. For it is impossible toSiSe 

at the relation of senses and sense-objects should be a different one 

th^mseN^ As L sense-object should manifest 

kalpasznd ^5 erefore, the phenomenal world is the same in all 

existence there m ° f ^ ^ continue their previous forms of 

als bearin 2 the sj. themselves, in each new creation, individu- 
SdinR cTeatfons >"dividuals of the pre¬ 
admitted oeriodira? ’ equality of names and forms, the 

prSSan^enelr^^^ ^he form of geneial 

ness of the word of the VeT.! a authoritative- 

ing the Veda.lTDerson " ^ claini, on account of their not study- 

sense is indeed oualiP rTf ° studied the Veda and understood its 
the Veda, for such studv d^^ matters; but a Sudra does not study 
ceremony and th 2 t rJ antecedent the upandyana- 

only. TbJ’Jre 

not furnish a reasonTf?. ^ condition of desire does 

temporal capability aBain*S)e**^^^*°"’ ‘S absent. Mere 

tion, spiritual capabilitv h^>- ^ constitute a reason for qualifica- 

itual capability spiritual matters. And spir- 

exclude^d froS: the excluded by their be^g 

over, that the 3udra is unfir eda.—The Vedic statement, more- 
on reasoning, that he is unfir f *^^"“ees intimates, because founded 
tion is the same iil both for the argumenta- 

is not possible_on 

Brahman is the cause of —to prove either that 

Vedanta-texts refer to Rmh °”Bin, &c. of the world, or that all 

man, because we observe that the 
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Veclanta-texts contradict one another. All the Vedanta-passages which 
treat of the creation enumerate its successive steps in different order 
and so in reality speak of different creations. In one place it is said 
that from the Self there sprang the ether (Taitt. Up. II, 1); in another 
place that the creation began with fire (Ch. Up. VI, 2, 3); in another 
place, again, that the Person created breath and from breath faith 
(Pra. Up. VI, 4); in another place, again, that the Self created these 
worlds, the water (above the heaven), light, the mortal (earth), and 
the water (below the earth) (Ait. Ar. II, 4, 1, 2; 3). There no order is 
stated at all. Somewhere else it is said that the creation originated 
from the Non-existent. “In the beginning this was non-existent; from 
it was born what exists” (Taitt. Up. II, 7); and, “In the beginning this 
was non-existent; it became existent; it grew" (Ch. Up. Ill, 19,1). In 
another place, again, the doctrine of the Non-existent being the 
antecedent of the creation is impugned, and the Existent mentioned 
in its stead. “Others say, in the beginning there was that only which 
is not; but how could it be thus, my dear? How could that which is 
born be of that which is not?” (Ch. Up. VI, 2, 1; 2) And in another 
place, again, the development of the world is spoken of as having 
taken place spontaneously, “Now all this was then undeveloped. It 
became developed by form and name” (Brh. Up. I, 4, 7).—^As there¬ 
fore manifold discrepancies are observed, and as no option is possi¬ 
ble in the case of an accomplished matter, the Vedanta-passages 
cannot be accepted as authorities for determining the cause of the 
world, but we must rather accept some other cause of the world rest¬ 
ing on the authority of smrti and Reasoning. 

To this we make the following reply.—^Although the Vedanta-pas¬ 
sages may be conflicting with regard to the order of the things creat¬ 
ed, such as ether and so on, they do not conflict with regard to the 
creator, “on account of his being represented as described. That 
means: such as the creator is described in any one Vedanta-passage, 
viz. as all-knowing, the Lord of all, the Self of all, without a second, 
so he is represented in all other Vedanta-passages also. Let us con¬ 
sider, for instance, the description of Brahman (given in Taitt. Up. II, 
1 ff.). There it is said at first, “Truth, knowledge, infinite is Brahman. 
Here the word “knowledge,” and so likewise the statement, niade 
later on, that Brahman desired (II, 6), intimate that Brahman is o t e 
nature of intelligence. Further, the.text declares that the cause of t e 
world is the general Lord, by representing it as not ^ ^ 

anything else. It further applies to the cause of the wor 
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“Self’ (II, 1 ), and it represents it as abiding witliin tlie c u 
beginning witli the gross body; whereby it affirms it to 
nal Self within all beings. Again-in the passage “May^I be^ 
may I grow forth—it tells how the Self bec-ime mn ^ f 
decta.. .ha, ,he creator is no„-dWelfZ .te 
nd in the passage, “He created all this whatever there is” 
resents tl^ creator as the Cause of the entire wo Id and li;"?' 
declares him to have been wifhr,..t o . thereby 

ation. The same chamcSrSh inT"? 
ica.ed of Brahn™, vieS “ 

predicated of it in other passaws atolo f ' 

my dear was this in ihr.^^ ^ “Being only, 

thought mav I be mnn ^Smning, one only, without a second. It 

worlds" 

cerned with settim? forrh fi’ ®danta-passages which are con- 

throughout.—On the other\^^*^^^ of tlie world are thus in harmony 

mencsconceTTg t world 2 

to begin with ether in nrh ’ being in some places said 

firs, fJace, ^t on„o “ o"' But, in the 

the world affects the state ^ conflict of statements concerning 

an altogether unfnimHo i seen to agree—for that would be 

the teacher will reconcile second place, 

also which refer to the world °h conflicting passages 

oughly, a conflict of statemenf ^°"^'der the matter more thor- 

matter greatly, since the crearior^r?"® 

not at all what Scriotiire «,• i, world and similar topics are 

are told by Scripture that rtf *ic neither observe nor 

in anV wa^; hl^'r f 'hu* 

because we conclude from rh • assume such a thing; 

that the passages about thp ^ '^troductory and concluding clauses 
na.e members of pas«ges t^^^oft tl 

beginning of the creation infh*^^ world was evolved at the 

evelop itself by names and ? present seen to 

mtelligent creator; for we havpr?”^\'^'^' the rulenship of an 

to what is at present actually ob^r^ ^ make assumptions contrary 
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As dierefore the individual soul and the highest Self differ in name 
only, it being a settled matter that perfect knowledge has for its object 
the absolute oneness of the two; it is senseless to insist (as some do) 
on a plurality of Selfs, and to maintain that the individual soul is dif¬ 
ferent from the highest Self, and the highest Self from the individual 
soul. For the Self is indeed called by many different names, but it is 
one only. Nor does the passage, “He who knows Brahman which is 
real, knowledge, infinite, as hidden in the cave” (Taitt. Up. II, 1), refer 
to some one cave (different from the abode of the individual soul). 
And that nobody else but Brahman is hidden in the cave we know 
from a subsequent passage, viz. “Having sent forth he entered into it” 
(Taitt. Up. II, 6), according to which the creator only entered into the 
created beings.—^Those who insist on the distinction of the individ¬ 
ual and the highest Self oppose themselves to the true sense of the 
Vedanta-texts, stand thereby in the way of perfect knowledge, which 
is the door to perfect beatitude, and groundlessly assume release to 
be something effected, and therefore non-eternal. (And if they 
attempt to show that moksa, although effected, is eternal) they 
involve themselves in a conflict with sound logic. (I, 4, 22) 


It has been said that, as practical religious duty has to be enquired 
into because it is the cause of an increase of happiness, so Brahman has 
to be enquired into because it is the cau.se of absolute beatitude. And 
Brahman has been defined as tliat from which there proceed the origi¬ 
nation, sustentation, and retractation of this world. Now as this defini¬ 
tion comprises alike the relation of substantial causality in which clay 
and gold, for instance, stand to golden ornaments and eaithen pots, and 
the relation of operative causality in w'hich the potter and the goldsmith 
stand to the things mentioned; a doubt arises to which of these two 


kinds the causality of Braliman belongs. 

The purvapaksin maintains that Brahman evidently is the opera¬ 
tive cause of the world only, because Scripture declares his creative 
energy to be preceded by reflection. Compare, for instance, Pra. Up. 
VI, 3; 4: “He reflected, he created pramr For observation shows that 
the action of operative causes only, such as potteis and the like, is 
preceded by reflection, and moreover that the result of some activity 
is brought about by the concurrence of several factors. It is there oic 
appropriate that we should view the prime creator in the same ig it. 
The circumstance of his being known as “the Lord" furnishes anoth¬ 
er argument. For lords such as kings and the son of Vivasvat are 
known only as operative causes, and the highest or a so mus 
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that account be viewed as an operative cause only.-Further 
effect of the creator’s activity, viz. this world, is seen to 
parts, to be non-intelligent and impure; we therefore must 
that its cause also is of the same nauire; for it is a matter 5 
observation that cause and effect are alike in kind. But that sSf 
does not resemble the world in nature, we know from man^L^ 
tural passages, such as “It is without pans without action. 7 

without fault, without taint” (Sve. Up. VI 1^ Hence the^ ^* ’ 

«l«a,.e™„ve bu. .o adm,. that IddMon 
a material cause of the world of impure nature such as is know 

s^rptute; - ^-*-d by 

edied following reply.—Brahman is to be acknowl- 

.hi^a..:r;5:„“r oTr„n“. 

the illustrative instances ThT n ^ ^ Promissory statements and 
the following one “Hnvf^ v P^°"^‘^sory statement chiefly meant is 
that which is not hca H i ^sked for that instruction by which 

percei^ ha™ h'ht rZ' ^ 

passage intimate,ha, h!. ^ “P' V'. 1. 3) Tills 

else, even if CnreviniiQi thing evei^^ 

knowledge ^ow the 

material cause, since the ® through the cognition of the 

cause. On the 'other ho a non-different from the material 

operative cfuLfforwe^^^^^^^^ non-different from their 

penler, for instance is H-ff ordinary experience that the car- 

illustrative example'referrerteis^IP built.—The 

4). “My dear, as by one cIoH f mentioned (Ch. Up. VI, 1, 

the modification (i.e. the effe ^ of clay is known, 

origin in speech while tK ^ I oeing a name merely which has its 
aage again h is clay merely-; which pas- 

operative cause, because the ^ cause.... The Self is thus the 

material cause because rho other ruling principle, and the 

world could originate (I 4 ^23)^ substance from which the 

conveying the doctrine tha?^" already that the smn-texts aim at 
wherever different smniscnn^ universal cause, and as 

e accepted, while those whivv,*^ ^ maintaining one view must 
set aside, those snirffs w^rh f 'he opposite view must be 

authoritative, while all others a ° considered as 

s are to be disregarded.... (11,1,1) 
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Your assertion that this world cannot have originated from 
Brahman on account of the difference of its character is not founded 
on an absolutely true tenet. For we see that from man, who is 
acknowledged to be intelligent, non-intelligent things such as hair 
and nails originate, and that, on the other hand, from avowedly non- 
intelligent matter, such as cow-dung, scorpions and similar animals 
are produced.—But—to state an objection—^the real cause of the 
non-intelligent hair and nails is the human body which is itself non- 
intelligent, and the non-intelligent bodies only of scorpions are the 
effects of non-intelligent dung.—Even thus, we reply, there remains 
a difference in character (between the cause, for instance, the dung, 
and the effect, for instance, the body of the scorpion), in so far as 
some non-intelligent matter (the body) is tlie abode of an intelligent 
principle (the scorpion’s soul), while other non-intelligent matter (tlie 
dung) is not. Moreover, the difference of nature—due to the cause 
passing over into the effect—between the bodies of men on the one 
side and hair and nails on the other side, is, on account of the diver¬ 
gence of color, form, &c., very considerable after all. The same 
remark holds good with regard to cow-dung and the bodies of scor¬ 
pions, &c. If absolute equality were insisted on (in the case of one 
thing being the effect of another), the relation of material cause and 
effect (which after all requires a distinction of the two) would be 
annihilated. If, again, it be remarked that in the case of men and hair 
as well as in that of scorpions and cow-dung tliere is one char¬ 
acteristic feature, at least, which is found in the effect as well as in the 
cause, viz. the quality of being of an earthy nature; we reply that in 
the case of Brahman and the world also one characteristic feature, 
viz. that of existence isattd), is found in ether, &c. (which are the 
effects) as well as in Brahman (which is the cause). ^He, moreover, 
who on the ground of the difference of the attributes tries to invali¬ 
date the doctrine of Brahman being the cause of the world, must 
assert that he understands by difference of attributes either t e non¬ 
occurrence (in the world) of the entire complex of the cWract^stics 
of Brahman, or the non-occurrence of any (some or other) charac¬ 
teristic. or the non-occurrence of the characterijic of intelligence^ 
The first assertion would lead to the negation ° ® ° . 

and effect in general, which relation is based on t ® ^ . 

being in the effect something over and above the cause 
were absolutely identical they could not be d-«mguished)J 
ond assertion is open to the charge ofrunning 
known; for, as we have already remarked, the characteristic q y 
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existence which belongs to Brahman is found likewise in ether and 
so on. For the third assertion the requisite proving instances are want¬ 
ing; for what instances could be brought forward against the uphold¬ 
er of Brahman, in order to prove the general assertion that whatever 
is devoid of intelligence is seen not to be an effect of Brahman? (The 
upholder of Brahman would simply not admit any such instances) 
because he maintains that this entire complex of things has Brahman 
for its material cause. And that all such assertions are contrary to 
Scripture, is clear, as we have already shown it to be the purport of 
Scripture that Brahman is the cause and substance of the world. It has 
indeed been maintained by purvapaksin that the other means of 
proof also (and not merely sacred tradition) apply to Brahman, on 
account of its being an accomplished entity (not something to be 
accomplished as religious duties are); but such an assertion is entire¬ 
ly gratuitous. For Brahman, as being devoid of form and so on, can¬ 
not become an object of perception; and as there are in its case no 
characteristic marks (on which conclusions, &c. might be based), 
inference also and the other means of proof do not apply to it; but, 

1 e re igious duty, it is to be known solely on the ground of holy tra- 
ilion.... And if it has been maintained above that the scriptural pas- 
sage enjoining thought (on Brahman) in addition to mere hearing (of 
treating of Brahman) shows that reasoning also is to 

hP ^ passage must not deceitfully 

1 enjoining bare independent ratiocination, but must be 

itional Unr^ ^ ^present reasoning as a subordinate auxiliary of intu- 
stancp arr-^ ^ ^ of die latter type we may, for in¬ 
dream'and'rh ^ Z- ° conclusions; that because the state of 

SS wkh ^ °'her the Self is not con- 

leaves the nhp°*^ States; that, as the soul in the state of deep sleep 

wh^eSe^fs oTT"' becomes one with that 

phenomenal 4ridfthaUs'thrJori?s Being apart from the 

be senararp n u world springs from Brahman it cannot 

will moreover be demonstmted“^^^^^^^ 

the^Sect whe^ bfing^^^^^^^ system.—The objection that 

latter with its qualities does inquinate the 

are parallel instances,” i e becau^e"?h®^ “because there 

inquinating with their instances of effects not 

8 Wim their qualmes ihe causes into which they are reab- 
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sorbed. Things, for instance, made of clay, such as pots, &c., which 
in their state of separate existence are of various descriptions, do not, 
when they are reabsorbed into their original matter (i.e. clay), impart 
. to the latter their individual qualities; nor do golden ornaments 
impart their individual qualities to their elementary material, i.e. gold, 
into which they may finally be reabsorbed. Nor does the fourfold 
complex of organic beings which springs from earth impart its quali¬ 
ties to the latter at the time of reabsorption. You (i.e. the purva- 
paksiri), on the other hand, have not any instances to quote in your 
favor. For reabsorption could not take place at all if the effect when 
passing back into its causal substance continued to subsist there with 
all its individual properties. And that in spite of the non-difference of 
cause and effect the effect has its Self in the cause, but not the cause 
in the effect, is a point which we shall render clear later on, under II, 
1 , 14. 

... We can quote other examples in favor of our doctrine. As the 
magician is not at any time affected by the magical Ulusion produced 
by himself, because it is unreal, so the highest Self is not affected by 
the world-illusion. And as one dreaming person is not affected by the 
illusory visions of his dream because they do not accompany the 
waking state and the state of dreamless sleep; so the one permanent 
witness of the three states (viz. the highest Self which is the one 
unchanging witness of the creation, subsistence, and reabsorpuon o 
the world) is not touched by the mutually exclusive three states. For 
that the highest Self appears in those three states, is a mere i 
not more substantial than the snake for which t e rope is nus 
the twilight. With reference to this point teachers kriowmg the true 
tradition of the Vedanta have made the following ‘ ’ . 

the individual soul which is held in the bonds of slum^ hV^^ 
beginningless mdyd awakes, then it knows tee 
dreamless non-duality” (Gaudap. Kar. 1,1 )• danger 

So far we have shown that-on our 3^ 

of the cause being affected at ^g^^e-Svith regard to the 

«« of Che .ffec., -ch as ^ ^ 

second objection, viz. that if we .. . there would be 

time of reabsorption) into the state o affected with distinc- 

no apecia, reaaon — Fo, 

tions, we likewise refer to the exi trance. In those states 

the case is parallel to that of ® of non-distinction; 

also the soul enters into an essen .al “ ^^g^come, the 

nevertheless, wrong knowledge being not yet finally 
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world the phenomenon of multifarious disthict e^dLnreT 
wrong knowledge, proceeds unimpeded like the vision of 
although there is only one highest Self devoid of all distinctior^""’ 
we conclude, there remains, even after reabsomrion fh 
diainction (potential diainction) founded on wrong knot^r'' 
Herewith the objection that—acrordino knowledge.— 

finally released souls would be born again 

They will not be born again because infhl “f- 

has been entirely discartei bmrfe^Xal""““'“‘S' 

remain distinct from Brahman™n ° ”°rld should 

admitted by the “ « 

on the Upanisads is in evety way unobje5“arrS 

rchZXl^lSZ"/”” '=>=<>"‘"8 la not to be 

altogether ' K 

rests on individual opinion on^ 1 ‘^'^^^S^rds the holy texts and 

how arguments, which some clever men^ 
pains, are shown, by people still ^ ^ excogitated with great 
and how the arguments of^hlf ! ingenious, to be fallacious, 

other men; so t^on 2ccou " of ^H T*" "5" by 

impossible to accept mere rpa <^iversity of men’s opinions, it is 
Nor can we get ovTr SfS a sure foundation, 

reasoning well-founded the 

now be Kapila or anybody else-^^nSa^^^ eminence, may he 

the most undoubted meniiil « ’• observe that even men of 

other founders of philosooh^lT^^^K’ Kapila, Kanada, and 

another. (Ii, l, n) ^ schools, have contradicted one 

trine of Brahman being the cam^^ ^*®ed against the doc- 

is authoritative with regard to ire ° ^orld. — ^Although Scripture 

instance, the causality of Brahman^^rn^^^*^^ subject-matter (as, for 
secondary sense in those cases wh ’ u ^^ve to be taken in a 
of Its grasp by other means of riohf^ subject-matter is taken out 
^rt/iai;ac/ashave occasionallv tof just as manlras and 

(when the primary, literal sense 

rendered impossible by other 
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means of right knowledge). Analogously reasoning is to be consid¬ 
ered invalid outside its legitimate sphei-e; so, for instance, in the case 
of religious duty and its opposite.—Hence Scripture cannot be 
acknowledged to reftite what is sett'ed by other means of right 
knowledge. And if you ask, “Where does Scripture oppose itself to 
what is thus established?” we give you the following instance. The 
distinction of enjoyers and objects of enjoyment is well known from 
ordinary experience, the enjoyers being intelligent, embodied souls, 
while sound and the like are the objects of enjoyment. Devadatta, for 
instance, is an enjoyer, the dish (which he eats) an object of enjoy¬ 
ment. The distinction of the two would be reduced to non-existence 
if the enjoyer passed over into the object of enjoyment, and vice 
versa. Now this passing over of one thing into another would actual¬ 
ly result from the doctrine of the world being non-different from 
Brahman. But the sublation of a well-established distinction is objec¬ 
tionable, not only with regard to the present time when that distinc¬ 
tion is observed to exist, but also with regard to the past and the 
future, for which it is inferred. The doctrine of Brahman’s causality 
must therefore be abandoned, as it would lead to the sublation of the 
well-established distinction of enjoyers and objects of enjoyment. 

To the preceding objection we reply, “It may exist as in ordinary 
experience.” Even on our philosophic view the distinction may exist, 
as ordinary' experience furnishes us with analogous instances. We 
see, for instance, that waves, foam, bubbles, and other modifications 
of the sea, although they really are not different from the sea-water, 
exist, sometimes in the state of mutual separation, sometimes in the 
state of conjunction, &c. From the fact of their being non-different 
from the sea-water, it does not follow tliat they pass over into each 
other; and, again, although they do not pass over into each other, still 
they are not different from the sea. So it is in the case under discus¬ 
sion also. The enjoyers and the objects of enjoyment do not pass over 
into each other, and. yet they are not different from the highest 
Brahman. And although the enjoyer is not really an effect o 
Brahman, since the unmodified creator himself, in so ar as e en er 
into the effect, is called the enjoyer (according to te ’ 

“Having created he entered into it, ’ (Taitt. Up. , . ^ . 

Brahman has entered into its effects it passes into a sta e o 
tion, in consequence of the effect acting as a 
the universal ether is divided by its contact wit i jar < . „ 

ing adjuncts. The conclusion is, that the distinction o Hifferent 
objects of enjoyment is possible,, although both are non-different 
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from Brahman, their highest cause, as the analogous instance of the 
sea and its waves demonstrates. (II, 1, 13) ^ 

The refutation contained in the preceding Sutra was set forth on 
the condition of the practical distinction of enjoyers and objects of 
enjoyment being acknowledged. In reality, however, that distinction 
does not exist because there is understood to be non-difference 
(identity) of cause and effect. The effect is this manifold world con¬ 
sisting of ether and so on; the cause is the highest Brahman. Of the 
effect It IS understood that in reality it is non-different from the cause 
i.e. has no existence apart from the cause.—How so?—“On account 
of the scriptural word ‘origin’ and others.” The word “origin” is used 
in connection with a simile, in a passage undertaking to show how 
hro^h the knowledge of one thing everything is known; viz. Ch. 

• u \ of clay all that is made of clay 

IS known, the modification (i.e. the effect; the thing made of clay) 

i. merely which has its origin in speech, while the truth 

that ifthp i^hus,” &c.—^The meaning of this passage is 

inp hiir 1 ^ lump of day which really and truly is noth- 

clfv^. thereby, likewise all things made of 

ine clav Fn/th^^’ so on, all of which agree in hav- 

names onlv mature. For these modifications or effects are 

Sw thei’^'' or Originate from speech only, while in 

are names ^°^‘^‘^hon. In so far as they 

untrue- in sn fa i^^ effects distinguished by names) they are 
is given with re^ ^ parallel instance 

origin in speech”^^rh applying the phrase “having its 

understand that th^ j illustrated by the instance quoted we 

Brahman We the effects has no existence apart from 

way 33 ''I'”-‘he same 

^ by jam and 

and as the water nf. from the universal ethereal space, 

the salty steppe for really different from the surface of 

..omen^ a^lStXr T 

perceived by its own nature n T ’ ^"^."^o^’^over, it is not to be 

desert)-; so this manifold world 4hTs"h '’°"' 

ers and so on has no evicfa objects of enjoyment, enjoy- 

be objected—^Brahman ha<! Brahman.—But—^it might 

tree has many branches manifoldness. As the 

energies dependent on ™ possesses many powers and 

e powers. Unity and manifoldness are 
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therefore both true. Thus, a tree considered in itself is one, but it is 
manifold if viewed as having branches; so the sea in itself is'one, but 
manifold as having waves and foam; so the clay in itself is one’ but 
manifold if viewed with regard to the jars and dishes made of it. On 
this assumption the process of fina.. release resulting from right 
knowledge may be established in connection with the element of 
unity (in Brahman), while the two processes of common worldly 
activity and of activity according to the Veda—^which depend on the 
karmakanda —may be established in connection with the element of 
manifoldness. And with this view the parallel instances of clay &c. 
agree very well. 

This theory, we reply, is untenable because in the instance (quot¬ 
ed in the Upanisad) the phrase “as clay they are true" asserts the 
cause only to be true while the phrase “having its origin in speech" 
declares the unreality of all effects. And with reference to the matter 
illustrated by the instance given (viz. the highest cause. Brahman) we 
read, “In that all this has its SelP; and, again, “That is true," whereby 
it is asserted that only the one highest cause is tme. The following 
passage again, “That is the Self; thou art that, O ^vetaketu!” teaches 
that the embodied soul (the individual soul) also is Brahman. (And 
we must note that) the passage distincdy teaches that the fact of the 
embodied soul having its Self in Brahman is self-established, not to 
be accomplished by endeavor. This doctrine of the individual soul 
having its Self in Brahman, if once accepted as the doctrine of the 
Veda, does away with the independent existence of the individual 
soul, just as the idea of the rope does away with the idea of the snake 
(for which the rope had been mistaken). And if the doctririe of^e 
independent existence of the individual soul has to be set aside, t en 
the opinion of the entire phenomenal world ^which is base on t e 
individual soul—having an independent existence is likewise to e 
set aside. But only for the establishment of the latter an e ement o 
manifoldness would have to be assumed in Brahman, in ^ ° 

the element of unity.—Scriptural passages also (such as 
Self only is all this, how should he see another?” (Brh. Up- U, 4, WJ; 

declare that for him who sees that everything has its e rpcnlts of 

the whole phenomenal world with its actions, agents, r 

actions is non-existent. Nor can it be said that t is . 

the phenomenal world is declared (by Scripture) to e i 
tain states; for the passage “Thou art that’ shows a . ^ 

of Brahman being the Self of all is not limite up VI, 

Moreover, Scripture, showing by the instance of the thief (Ch. Up. Vl, 
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16 ) that the false-minded is bound while the true-minded is released 
declares thereby that unity is the one true existence while manifold¬ 
ness is evolved out of wrong knowledge. For if both were true how 
could the man who acquiesces in the reality of this phenomenal 
world be called false-minded? Another scriptural passage (“from 
death to death goes he who perceives therein any diversity.” [Brh 
Up. IV, 4,19]) declares the same, by blaming those who perceive any 
distinction.—^Moreover, on the doctrine, which we are at present 
impugning, release cannot result from knowledge, because the doc¬ 
trine does not acknowledge that some kind of wrong knowledge, to 
be removed by perfect knowledge, is the cause of the phenomenal 
world. For how can the cognition of unity remove the cognition of 
manifolciness if both are true? 

Other objections are started.—^If we acquiesce in the doctrine of 
absolute unity, the ordinary means of right knowledge, perception, 
&c., become invalid because the absence of manifoldness deprives 
t em of their objects; just as the idea of a man becomes invalid after 
tie right idea of the post (which at first had been mistaken for a man) 
as presented itself. Moreover, all the texts embodying injunctions 
an pro ibitions will lose their purport, if the distinction on which 
t leir validity depends does not really exist. And further, the entire 
lo y o octrine which refers to final release will collapse, if the dis¬ 
tinction o teacher and pupil on which it depends is not real. And if 
le c octrine of release is untrue, how can we maintain the truth of the 

which forms an item of that doctrine? 
rh ^ i^^hons, we reply, do not damage our position because 
e entire complex of phenomenal existence is considered as true as 
of Brahman being the Self of all has not arts- 
^ ^ P antoms of a dream are considered to be true until 
knowlpH^*^ wakes. For as long as a person has not reached the true 
that the \ f of the Self, so long it does not enter his mind 
edt aLT ° objects of right knowl- 

teLomlT ?be rather, in consequence of 
&c.) as form' effects (such as body, offspring, wealth. 

Brahman beinp^ belonging to his Self, forgetful of 

edge does nof the Self of all. Hence, as long as true knowl- 

coL oTsLl^'^'T ‘'f "O ^oason why the ordinary 

turbed. The ca.se*^ls^ana[n activity should not hold on undis- 
dream sees manifnlH ri • ^ dreaming man who in his 

convinced that hie • i the moment of waking, is 

nvmced that hrs rdeas are produced by real perception without 
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suspecting the perception to be a merely apparent one.—But how (to 
restate an objection raised above) can the Vedanta-texts if untrue 
convey information about the true being of Brahman? We certainly do 
not observe that a man bitten by a rope-snake (i.e. a snake falsely 
imagined in a rope) dies, nor is the water appearing in a mirage used 
for drinking or bathing.—This objection, we reply, is without force 
(because as a matter of fact we do see real effects to result from unre¬ 
al causes), for we observe that death sometimes takes place from 
imaginary venom, (when a man imagines himself to have been bitten 
by a venomous snake,) and effects (of what is perceived in a dream) 
such as the bite of a snake or bathing in a river take place with regard 
to a dreaming person.—But, it will be said, these effects themselves 
are unreal!:—^These effects themselves, we reply, are unreal indeed; 
but not so the consciousness which the dreaming.person has of them. 
This consciousness is a real result; for it is not sublated by the wak¬ 
ing consciousness. The man who has risen from sleep does indeed 
consider the effects perceived by him in his dream such as being bit¬ 
ten by a snake, bathing in a river, &c. to be unreal, but he does not 
on that account consider the consciousness he had of them to be 
unreal likewise.—(We remark in passing that) by this fact of the con¬ 
sciousness of the dreaming person not being sublated (by the wak¬ 
ing consciousness) the doctrine of the body being our true Self is to 
be considered as refuted.—^Scripture also (in the passage, “If a man 
who is engaged in some sacrifice undertaken for some special wish 
sees in his dream a woman, he is to infer therefrom success in his 
work”) declares that by the unreal phantom of a dream a real result 
such as prosperity may be obtained. And, again, another scriptural 
passage, after having declared that from the oijservation of certain 
unfavorable omens a man is to conclude that he will not liw 
continues “if somebody sees in his dream a black man wit ac ■ 
teeth and that man kills him,” intimating thereby that by the unrea 
dream-phantom a real fact, viz. death, is notified. It i^ moreover, 
known from the experience of persons who carefully o serve post 
tive and negative instances that such and such dreams are 

omens, others the reverse. And (to quote another e.xampe t a ^ 

thing true can result from or be known through somet *”8^ 
we see that the knowledge of the real sounds A. c. is r * ... 

means of the unreal written letters. Moreover, t ® ^ 
establish the unity of the Self are altogether fina , so .■ injunction 
ly to them nothing more is required for full satisfadion. J j. 
as, for instance, “He is to sacrifice” at once renders u.s dcsirou.s 
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knowing what is to be effected, and by what means and in what man¬ 
ner it is to be effected; but passages such as, “Thou art that,” “I am 
Brahman,” leave nothing to be desired because the state of con¬ 
sciousness produced by them has for its object the unity of the uni¬ 
versal Self. For as long as something else remains a desire is possible; 
but there is nothing else which could be desired in addition to the 
absolute unity of Brahman.... Nor, again, can such consciousness be 
objected to on the ground either of uselessness or of erroneousness, 
because, firstly, it is seen to have for its result the cessation of igno¬ 
rance, and because, secondly, there is no other kind of knowledge by 
which it could be sublated. And that before the knowledge of the 
unity of the Self has been reached the whole real-unreal course of 
ordinary life, worldly as well as religious, goes on unimpeded, we 
have already explained. When, however, final authority having in¬ 
timated the unity of the Self, the entire course of the world which was 
founded on the previous distinction is sublated, then there is no 
onger any opportunity for assuming a Brahman comprising in itself 
various elements. 


... Thus the Lord depends (as Lord) upon the limiting adjuncts of 
name and form, the products of Nescience; just as the universal ether 
epen s (as limited ether, such as the ether of a jar, &c.) upon the 
imiting adjuncts in the shape of jars, pots, &c. He (the Lord) stands 
m the realm of the phenomenal in the relation of a ruler to the so- 
(individual souls) or cognitional Selfs (jnmandtman), 
w 1 C in ee are one with his own Self—^just as the portions of ether 

universal ether—but are 
limited by aggregates of instruments of action (i.e. bodies) produced 

T form, the presentations of Nescience. Hence the 

denenHo*^th ^i. omniscience, his omnipotence, &c. all 

while in rp 1-f tho adjuncts whose Self is Nescience; 

nature i «5 these qualities belong to the Self whose true 

(II 1 14) ^ knowledge, from all adjuncts whatever.... 


cause because n also the effect is non-different from the 

exist not when ^ cause exists the effect is observed to 

exists the jar is obse instance, only when the clay 

exist That it is nor when the threads 

horse which is other fdiffef^^ff ’ ‘"^'^ttce, from the fact, that a 

other (different) from a cow is not observed to exist 
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only when a cow exists. Nor is the jar observed to exLst only when 
the potter exists; for in that case non-difference does not exist, 
although the relation between the two is that of an operative cause 
and its effect.—But—it may be objected—even in the case of things 
other (i.e. non-identical) we find that the observation of one thing 
regularly depends on the existence of another; smoke, for instance, 
is observed only when fire exists.—We reply that this is untrue, 
because sometimes smoke is observed even after the fire has been 
extinguished; as, for instance, in the case of smoke being kept by 
herdsmen in jars.—^Well, then—^the objector will say—let us add to 
smoke a certain qualification enabling us to say that smoke of such 
and such a kind does not exist unless fire exists.—Even thus, we 
reply, your objection is not valid, because we declare that the reason 
for assuming the non-difference of cause and effect is the fact of the 
internal organ ibuddhi) being affected (impressed) by cause and 
effect jointly. And that does not take place in the case of fire and 
smoke.... The non-difference of cause and effect results not only from 
Scripture but also from the existence of perception. For the non-dif¬ 
ference of the two is perceived, for instance, in an aggregate of 
threads, where we do not perceive a thing called “cloth,” in addition 
to the threads, but merely threads running lengthways and cross- 
ways. So again, in the threads we perceive finer threads (the aggre¬ 
gate of which is identical with the grosser threads), in them again 
finer threads, and so on. On the ground of this our perception we 
conclude that the finest parts which we can perceive are ultimately 
identical with their causes, viz. red, white, and black (the colors o 
fire, water, and earth, according to Ch. Up. VI, 4); those, again, wi 
air, the latter with ether, and ether with Brahman, which is one an 
without a second.... (II, 1,15) 


For the following reason also the effect is to be consi ere as non 
different (from the cause). That which is posterior in time, i^e. e 
effect, is declared by Scripture to have, previous to its actua e 
ning, its Being in the cause, by the Self of the cause y, „ 
passages like, “In the beginning, my dear, this was t at on y 
(Ch. Up. VI, 2, 1); and, “Verily, in the beginning ^ ° ^ 

only” (Ait. Ar. II, 4, 1, D. the effect which is J ^ oUng) 

“this” appears in grammatical co-ordination with (the 
the cause (from thich it appears that 
stratum). A thing, on the other hand, which does n 
thing by the Self of the latter is not produced from that other thing. 
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for instance, oil is not produced from sand. Hence as there is non d f 
ference before the production (of the effect), we understand that the 
effect even after having been produced continues to be non-different 
from the cause. As the cause, i.e. Brahman, is in all time neither more 
nor less than that which is, so the effect also, viz. the world is in all 
time only that which is. But that which is is one only; therefore the 
effect is non-different from the cause. (II, 1, 16) 

That the effect exists before its origination and is non-different 

from the cause, follows from reasoning as well as from a further 
scriptural passage. 

We at first set forth the argumentation.—Ordinary experience 
teaches us that those who wish to produce certain effects, such as 
curds, or earthen jars, or golden ornaments, employ for their purpose 
certain determined causal substances such as milk, clay, and gold; 
those who wish to produce sour milk do not employ clay, nor do 
ose w lo intend to make jars employ milk and so on. But, accord¬ 
ing to tliai doctrine which teaches that the effect is non-existent 
tbelore its actual production), all this should be possible. For if 
before their actual origination all effects are equally non-existent in 
nnL?n substance, why then should curds be produced from milk 

aswp.lh *i°^ from clay only and not from milk 

k ^ niaintain, the asatkdryavddin rejoins, that there 

at thp ca non-existence of any effect in any cause, but that 

ine bevn^H - substance has a certain capacity reach- 

other effprr' h (^tisayd) for some particular effect only and not for 
instance, milk only, and not clay, has a certain 

ity for iars‘ wif’ ^ ^n analogous capac- 

'Ilw ' r '■ r * you undei^cand by that 

effect (beforc^a^ eiatand by it the antecedent condition of the 
the effect dnpc* origination), you abandon your doctrine that 

W «her hand, you undetatand 

tHe cause, you must admit tS! determined effect springs from 
lar effect onlv if ir power can determine the particu- 

existent; for if it were'eiSer^ 

else which is either non. • ’ ^ ^ not be different from anything 

how then should it alo ^h^n cause and effect, (and 

Hence it follows that thar^ ^ produce the particular effect.^') 

and that theX^fsVdt^^^^^ the Self of the cause, 

IS Identical with the Self of that power.-Moreover, 
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as the ideas of cause and effect on the one hand and of substance and 
qualities on the other hand are not separate ones, as, for instance, the 
ideas of a horse and a buffalo, it follows that the identity of the cause 
and the effect as well as of the substance and its qualities has to be 
admitted. (Let it then be assumed, the opponent rejoins, that the 
cause and the effect, although really different, are not apprehended 
as such, because they are connected by the so-called samavaya con¬ 
nection.)—If, we reply, you assume the samavaya connection 
between cause and effect, you have either to admit that the 
samavaya itself is joined by a certain connection to the two terms 
which are connected by samavaya, and then that connection will 
again require a new connection (joining it to the two terms which it 
binds together), and you will thus be compelled to postulate an infi¬ 
nite series of connections; or else you will have to maintain that the 
samavaya is not joined by any connection to the terms which it binds 
together, and from that will result the dissolution of the bond which 
connects the two terms of the samavaya relation.—^Well then, the 
opponent rejoins, let us assume that the samavaya connection as 
itself being a connection may be connected with the terms which it 
joins without the help of any further connection.—^Then, we reply, 
conjunction isamyogd) also must be connected with the two terms 
which it joins without the help of the samavaya connection; for con¬ 
junction also is a kind of connection.—Moreover, as substances, 
qualities, and so on are apprehended as standing in the relation of 
identity, the assumption of the samavaya relation has really no pur- 
port. 

In what manner again do you—^who maintain that the cause an 
the effect are joined by the samavaya relation assume a substance 
consisting of parts which is an effect to abide in its causes, i.e. in t e 
material parts of which it consists? Does it abide in all the parts ta en 
together or in each particular part.’—If you say that it abi es in a 
parts together, it follows that the whole as such cannot be perceive , 
as it is impossible that all the parts should be in 
organs of perception. (And let it not be objected that t e w ° ^ 

be apprehended through some of the parts *",hinosI 

which abides in all its substrates together (i.e. in all the many th g* > 
is not apprehended so long as only some of t (we^ jn all 

apprehended.—Let it then be assumed that the w ° ® _ in that 

the parts by the mediation of intervening aggregates^o^P^ 

order that by means of 


case, we reply, we should have to assume other parts in _ 


the primary originative parts of the whole, in' 
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those other parts the whole could abide in the primary parts in th 
manner indicated by you. For we see (that one thing which abides in 
anotlier abides there l)y means of parts different from those of that 
other thing), that the sword, for instance, pervades the sheath bv 
means of parts different from the parts of the sheath. But an assump¬ 
tion of tliat kind would lead us into a regressus in infinitum, because 
in order to explain how the whole abides in certain given parts we 
should always have to as.sume further parts.—Well, then, let us main¬ 
tain the second alternative, viz. that the whole abides in each partic¬ 
ular part.—That also cannot be admitted; for if the whole is present 
m one part it cannot be present in other parts also; not any more than 
Devadalta can be present in Srughna and in Pataliputra on one and 
the same day. If the whole were present in more than one part, sev¬ 
eral wholes would result, comparable to Devadatta and Yajnadatta, 
who, as being two different persons, may live one of them at Srughna 
an me other at Pataliputra.—If the opponent should rejoin that the 
^ iiay le ully present in each part, just as the generic character 
le cow IS u ly present in each individual cow'; we point out that 
le generic attributes of the cow are visibly perceived in each indi- 
hr n'* whole is not thus perceived in each particu- 

wniifi i ^1 ^ fully present in each part, the consequence 

anv r>f whole would produce its effects indifferently with 

r^r lipr i* ^ instance, would give milk from her horns 

or her tail. But such things are not seen to take place. 

doctrm*e^?hnrih^° consider some further arguments opposed to the 
fnvXsit iX^ cause.-That doctrine 

out an actual origination of an effect is with- 

an action anH ^ devoid of substantial being. For origination is 
does. To snealf ^ ^ requires an agent; just as the action of walking 

tion. But i^youXv be a contradic- 

would have rr> h ^ prc-existence of the effect in the cause, it 
tonc^^sX '''r origination of a jar, for 

nation did not eSt) but (which before its origi- 

origination of the two telvesTfX^- 

the two halves but som^rh- f spoken of the agent is not 

sentence -‘the iar is o • • ^ would follow that the 

other (?peS XelT"’” “^he potter and the 

former sentence is nm originated..’ But as a matter of fact the 

moreover, known that arthX 

&c. are already in exXX T X" 

y existence.-Let us then say, the opponent resumes, 
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that origination is the connection of the effect with the existence of 
its cause and its obtaining existence as a Self.—How, we ask in reply, 
can something which has not yet obtained existence enter into con¬ 
nection with something else? A connection is possible of two existing 
things only, not of one existing and one non-existing tiling or of two 
non-exjsting things. To something non-existing which on that 
account is indefinable, it is moreover not possible to assign a limit as 
the opponent does when maintaining that the effect is non-existing 
before its origination; for experience teaches us that existing things 
only such as fields and houses have limits, but not non-existing 
things. If somebody should use, for instance, a phrase such as the fol¬ 
lowing one, ‘The son of a barren woman was king previously to the 
coronation of Purnavarman,” the declaration of a limit in time implied 
in that phrase does not in reality determine that the son of the barren 
woman, i.e. a mere non-entity, either was or is or will be king. If the 
son of a barren woman could become an existing thing subsequent¬ 


ly to the activity of some causal agent, in that case it would be possi¬ 
ble also that the non-existing effect should be something existing, 
subsequently to the activity of some causal agent. But we know that 
the one thing can take place no more than the other thing; the non 
existing effect and the son of the barren woman are both equally 
non-entities and can never be.—But, the asatkdryavd in ere 
objects, from your doctrine there follows the result that t e activity o 
causal agents is altogether purposeless. For if the e 
already fully accomplished in the cause and were '■ . j 

it, nobody would endeavor to bring it about, no more than y y 
endeavors to bring about die cause which is area y u 
plished previously to all endeavor. But as a ‘ 

agents do endeavor to bring about effects, an it is i ^gg^jne 
have to condemn their efforts as altogether u.se _Your 

the non-existence of the effect previously to i s endeav- 

objection is refuted, we reply, by the const ' nurpose in so 
or of the causal agent may be looked upon effect. That, 

far as it arranges the causal substance in t e -o^ething previously 
however, even the form of the effect (is n because 

non-existing, but) belongs to the be already 

what is devoid of Selfliood cannot be ^ another substance 

shown above.—Nor does a substance 3 nevadatta may at one 
merely by appearing under a drawn up to his body, 

time be seen with his arms and leg ^f|.ptched out, and yet he 

and another time with his arms an . .g^oenized as such, 

remains the same substantial being, for he is r 
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Thus the persons also by whom we are surrounded such as farh^. 
mothers, brothers, &c., remain the same, although we see them ’ 
contmually changing states and attitudes; for they are always recol" 
nized as fathers, mothers, brothers, and so on. If our opponent 
objects to this last illustrative example on the ground that fathers 
mothers, and so on remain the same substantial beings, because the 
different states m which they appear are not. separated from each 
other by birth or death, while the effect, for instance a jar, appears 
on y after the cause for instance the clay, has undergone destruction 

eeth^!lT/^° something alto¬ 

gether different from the cause); we rebut this objection by remark¬ 
ing that causal substances also such as milk, for instLce are 

h entered into the condition of 

fects such as curds and the like (so that we have no right to say that 
the cause undergoes destruction). And even in those cafes wherVthe 

die cTsTofT^^^^^^^ perceived, as, for instance, in 

trees the term “h-rth” r which there spring sprouts and 

the causal suh<?ra * ^y^en applied to the sprout) only means that 
sprout throiioh seed, becomes visible by becoming a 

and the term^'H^ accretion of similar particles of matter; 

particles the rai ^ ^ rneans that, through the secession of those 

can it be saiH th^ passes beyond the sphere of visibility. Nor 

and the existing ^ die non-existing becomes existing, 

that the unborn ‘^^^at were so, it would also follow 

sSed ou^onfh K ""d the new-born babe 

origination, moreover^ leaSTo'thT"’^''!^^^''^ previously to its actual 
causal agent has nn f f conclusion that the activity of the 

an object- not anv mn ^ ’u cannot possibly be 

other weapons for strik'ino swords and 

the inherent^aSe- for hf 

that from the activity of the ®®d to the erroneous conclusion 

inherent cause there reci if ^S^tit, which has for its object the 

(in.order to pred^rth d^" effect). And if 

should say that the effeer i!^r conclusion) the opponent 

but) a certain relative onw#. ,’^°|/’°niething different from the cause, 
by would simply concede inherent cause; he there- 

exists in the cause already ^ ‘^‘^trine, according to which the effect 

substances are called ef^V^f conclusion, that milk and other 

effects when they are in the state of curds and 
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so on, and that it is impossible, even within hundreds of years, even 
to bring about an effect which is different from its cause. The ^nda- 
mental cause of all appears in the form of this and that effect, up to 
the last effect of all, just as an actor appears in various robes and cos¬ 
tumes, and thereby becomes the basis for all the current notions and 
terms concerning the phenomenal world. (II, 1,18) 

Another objection is raised against the doctrine of an intelligent 
cause of the world.—If that doctrine is accepted, certain faults, as, for 
instance, doing what is not beneficial, will attach (to the intelligent 
cause, i.e. Brahman), “on account of the other being designated.” For 
Scripture declares the other, i.e. the embodied soul, to be one with 
Brahman, as is shown by the passage, “That is the Self; that art thou, 
O Svetaketu!” (Ch. Up. VI, 8, 7).—Or else (if we interpret “the other” 
of the Sutra in a different way) Scripture declares the other, i.e. 
Brahman, to be the Self of the embodied soul. For the passage, 
“Having created that he entered into it,” declares the creator, i.e. the 
unmodified Brahman, to constitute the Self of the embodied soul, in 


consequence of his entering into his products. The following passage 
also, “Entering (into them) with this living Self I will evolve names 
and forms” (Ch. Up. VI, 3, 2), in which the highest divinity designates 
the living (soul) by the word “Self," shows that the embodied Self is 
not different from Brahman. Therefore the creative po^er of 
Brahman belongs to the embodied Self also, and the latter, being thus 
an independent agent, might be expected to produce o y ^ 

beneficial to itself, and not things of a contrary nature, su as i . 

death, old age, disease, and whatever may be the other meshes ot m 

net of suffering. For we know that no free person wi 1 a pnson 

for himself, taking up his abode in it. Nor j 

absolutely stainless, look on this altogether ^ 

part of its Self. It would, moreover, free itself, according to & 

of the consequences of those of its . 

pain, and would enjoy the consequences of those ac i 

L rewarded by pleasure. Further, it would 

ated this manifold world; for every person f ° 

clearly appearing effect remembers that he as magical 

And as the magician easily j goui also would be 

illusion which he had ernitted, so the ernb however that the 

able to reabsorb this world into itself. The therefore 

embodied soul cannot reabsorb its own bo y hypothesis of the 
see that -what would be beneficial Is ‘Acceptable, 

world having proceeded from an InteUigent cause rs 


(n, 1,21) 
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... We rather declare that that omniscient, omnipotent Brahman, 
whose essence is eternal pure cognition and freedom, and which is 
additional to, i.e. different from the embodied Self, is the creative 
principle of the world. The faults specified above, such as doing what 
is not beneficial, and the like, do not attach to that Brahman; for as 
eternal freedom is its characteristic nature, there is nothing either 
beneficial to be done by it or non-beneficial to be avoided by it. Nor 
is there any impediment to its knowledge and power; for it is omnis¬ 
cient and omnipotent. The embodied Self, on the other hand, is of a 
different nature, and to it the mentioned faults adhere.... Moreover, as 
soon as, in consequence of the declaration of non-difference con¬ 
tained in such passages as “that art thou,” the consciousness of non¬ 
difference arises in us; the transmigratory state of the individual soul 
and the creative quality of Brahman vanish at once, the whole phe¬ 
nomenon of plurality, which springs from wrong knowledge, being 
sublated by perfect knowledge, and what becomes then of the cre¬ 
ation and the faults of not doing what is beneficial, and the like? For 
that tliis entire apparent world, in which good and evil actions are 
done, &c., is a mere illusion, owing to the non-discrimination of (the 
Selfs) limiting adjuncts, viz. a body, and so on, which spring from 
name and form the presentations of Nescience, and does in reality 
not exist at all, we have explained more than once. The illusion is 
analogous to the mistaken notion we entertain as to the dying, being 
born, being hurt, &c. of ourselves (our Selfs; while in reality the body 
only dies, is born, &c.). And with regard to the state in which the 
appearance of plurality is not yet sublated, it follows from passages 
declaratory of such difference (as, for instance, “That we must search 
Brahman is superior to the individual soul; whereby the 
possibility of faults adhering to it is excluded. (II, 1, 22) 


s among minerals, which are all mere modifications of earth, 
variety is observed, some being precious gems, 
lilff» hv s, lapis lazuli, &c., others, such as crystals and the 

flim'o ° value, and others again stones only fit to be 

anrt th^ crows; and as from seeds which are placed in one 

dafJol ? g^o^nd various plants are seen to spring, such as san. 
leavpc cucum ers, which show the greatest difference in their 

amT^n as one and the 

same food produces various effects, such as blood and hair; so the 
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one Brahman also may contain in itself the distinction of the individ¬ 
ual Selfs and the highest Self, and may produce various effects. 
Hence the objections imagined by others (against the doarine of 
Brahman being the cause of the world) cannot be maintained.— 
Further arguments are furnished by the fact of all effects having, as 
Scripture declares, their origin in speech only, and by the analogous 
instance of the variety of dream phantoms (while the dreaming per¬ 
son remains one). (II, 1, 23) 


Your assertion that the intelligent Brahman alone, without a sec¬ 
ond, is the cause of the world cannot be maintained, on account of 
the observation of employment (of instruments). For in ordinary life 
we see that potters, weavers, and other handicraftsmen produce jars, 
cloth, and the like, after having put themselves in possession of the 
means thereto by providing themselves with various implements, 
such as clay, staffs, wheels, string, &c.; Brahman, on the other hand, 
you conceive to be without any help; how then can it act as a creator 
without providing itself with instruments to work with?—^We there¬ 
fore maintain that Brahman is not the cause of the world. 

This objection is not valid, because causation is possible in conse¬ 
quence of a peculiar constitution of the causal substance, as in the 
case of milk. Just as milk and water turn into curds and ice respec¬ 
tively, without any extraneous means, so it is in the case of Brahman 
also. And if you object to this analogy for the reason that milk, in 
order to turn into curds, does require an extraneous agent, viz. heat, 
we reply that milk by itself also undergoes a certain amount 
nite change, and that its turning is merely accelerated by heat. I mi 
did not possess that capability of itself, heat could not compe it to 
turn; for we see that air or ether, for instance, is not compelle > t e 
action of heat to turn into sour milk. By the co-operation of auxi iar> 
means the milk’s capability of turning into sour milk is mere y com 
pleted. The absolutely complete power of Brahman, on t e ot 
hand,, does not require to be supplemented by .any extrane 
help.... (II, 1, 24) 


... iWle maintain that the (alleged) break in Brahman’s nature is a 
^ere figment of. Nescience. By a break of that nawre a ^ 

really broken up into parts, not any more than the ‘ ^ 

tiplied by appearing double to a person of defective \isi _ 
element of Surality which is the fiction of Nescience, which is 
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characterized by name and form, which is evolved as well as non- 
evolved, which is not to be defined either as the Existing or the Non¬ 
existing, Brahman becomes the basis of this entire apparent world 
with its changes, and so on, while in its true and real nature it at the 
same time remains unchanged, lifted above the phenomenal uni¬ 
verse. And as the distinction of names and forms, the fiction of 
Nescience, originates entirely from speech only, it does not militate 
against the fact of Brahman being without parts.—^Nor have the scrip¬ 
tural passages which speak of Brahman as undergoing change the 
purpose of teaching the fact of change; for such instruction would 
have no fruit. They rather aim at imparting instruction about 
Brahman’s Self as raised above this apparent world; that being an 
instruction which we know to have a result of its own.... (II, 1, 27) 

Another objection is raised against the doctrine of an intelligent 
cause of the world.—^The intelligent highest Self cannot be the cre¬ 
ator of the sphere of this world, “on account of actions having a pur¬ 
pose.”—^We know from ordinary experience that man, who is an 
intelligent being, begins to act after due consideration only, and does 
not engage even in an unimportant undertaking unless it serves some 
purpose of his own; much less so in important business. There is also 
a scriptural passage confirming this result of common experience, 
“Verily everything is not dear that you may love everything; but that 
you may love the Self therefore everything is dear” (Brh. Up. II, 4, 5). 
Now the undertaking of creating the sphere of this world, with all its 
various contents, is certainly a weighty one. If, then, on the one hand, 
you assume it to serve some purpose.of the intelligent highest Self, 
you thereby sublate its self-sufficiency vouched for by Scripture; if, 
on the other hand, you affirm absence of motive on its part, you must 
affirm absence of activity also.—^Let us then assume that just as some¬ 
times an intelligent person when in a state of frenzy proceeds, owing 
to his mental aberration, to action without a motive, so the highest 
Self also created this world without any motive.—That, we reply, 
would contradict the omniscience of the highest Self, which is' 
Scripture. Hence the doctrine of the creation pro¬ 
ceeding from an intelligent Being is untenable. (II, 1, 32) 

\ 

... We see in every-day life that certain doings of princes or other 
men o ig position who have no unfulfilled desires left have no 
reference to any extraneous purpose, but proceed from mere sport¬ 
fulness, as, for instance, their recreations in places of amusement. We 
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further see that the process of inhalation and exhalation is going on 
without reference to any extraneous purpose, merely following the 
law of its own nature. Analogously, the .ictivity of the Lord also may 
be supposed to be mere sport, proceeding from his own nature, with¬ 
out reference to any purpose. For on die ground neither of reason 
nor of Scripture can we construe any other purpose of the Lord. Nor 
can his nature be questioned.—Although the creation of this world 
appears to us a weighty and difficult undertaking, it is mere play to 
the Lord, whose power is unlimited. And if in ordinary life we might 
possibly, by close scrutiny, detect some subde motive, even for sport¬ 
ful action, we cannot do so with regard to the actions of the Lord, all 
whose wishes are fulfilled, as Scripture says.—Nor can it be said that 
he either does not act or acts like a senseless person; for Scripture 
affirms the fact of the creation on the one hand, and the Lord’s omnis¬ 
cience on the other hand. And, finally, we must remember that the 
scriptural doctrine of creation does not refer to the highest reality; it 
refers to the apparent world only, which is characterized by name 
and form, die figments of Nescience, and it, moreover, aims at inti¬ 
mating that Brahman is the Self of everything. (II, 1, 33) 

In order to strengthen the tenet which we are at present defend¬ 
ing, we follow the procedure of him who shakes a pole planted in the 
ground (in order to test whether it is firmly planted), and raise anoth¬ 
er objection against the doctrine of the Lord being the cause of the 
world.—^The Lord, it is said, cannot be the cause of the world, 
because, on that hypothesis, the reproach of inequality of dispensa¬ 
tion and cruelty would attach to him. Some beings, viz. the gods and 
others, he renders eminendy happy; others, as for instance the ani¬ 
mals, eminently iinhappy; to some again, as for instance men, he 
allots an intermediate position. To a Lord bringing about such an 
unequal condition of things, passion and malice would have to be 
ascribed, just as to any common person acting similarly; while attrib¬ 
utes would be contrary to the essential goodness of the Lord affirmed 
by sruii and smrti. Moreover, as the infliction of pain and the final 
destruction of all creatures would form part of his dispensation, he 
Would have to be taxed with great cruelty, a quality abhorred by low 
people even. For these two reasons Brahman cannot be the cause o 
the world. 

The Lord, we reply, cannot be reproached with inequality of 
^dispensation and cruelty, “because he is bound by regards. e 
Lord on his own account, without any extraneous regards, produce 
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this unequal creation, he would expose himself to blame; but the fact 
is, that in creating he is bound by certain regards, i.e. he has to look 
to merit and demerit. Hence the circumstance of the creation being 
unequal is due to tlie merit and demerit of the living creatures creat¬ 
ed, and is not a fault for which the Lord is to blame. The position of 
the Lord is to be looked on as analogous to that of Parjanya, the Giver 
of rain. For as Parjanya is the common cause of the production of 
rice, barley, and other plants, while the difference between the vari¬ 
ous species is due to the various potentialities lying hidden in the 
respective seeds, so the Lord is the common cause of the creation of 
gods, men, &c., while the differences between these classes of beings 
are due to the different merit belonging tp the individual souls. 
Hence the Lord, being bound by regards, cannot be reproached with 
inequality of dispensation and cruelty.... (II, 1, 34) 

But—^an objection is raised—^the passage, “Being only this was in 
the beginning, one, without a second,” affirms that before the cre¬ 
ation there was no distinction and consequently no merit on account 
of which the creation might have become unequal. And if we assume 
the Lord to have been guided in his dispensations by the actions of 
living beings subsequent to the creation, we involve ourselves in the 
circular reasoning that work depends on diversity of condition of life, 
and diversity of condition again on work. The Lord may be consid¬ 
ered as acting with regard to religious merit after distinction had once 
arisen; but as before that the cause of inequality, viz. merit, did not 
exist, it follows that the first creation must have been free from 
inequalities. 

This objection we meet by the remark, that the transmigratory 
world is without begirming.—^The objection would be valid if the 
world had a beginning; but as it is without beginning, merit and 
inequality are, like seed and sprout, caused as well as causes, and 
there is therefore no logical objection to their operation.... (II, 1, 35) 


The beginninglessness of the world recommends itself to reason. 
For if it had a beginning it would follow that, the world springing into 
existence without a cause, the released souls also would again enter 
into the circle of transmigratory existence; and furtlier, as then tliere 
would exist no determining cause of the unequal dispensation of 
pleasure and pain, we should have to acquiesce in the doctrine of 
rewards and punishments being allotted, without reference to previ¬ 
ous good or bad actions. That the Lord is not the cause of the inequal- 
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ity, has already been remarked. Nor can Nescience by itself be the 
cause, as it is of a uniform nature. On the other hand, Nescience may 
be the cause of inequality, if it be considered as having regard to 
merit accruing from action produced by the mental impressions of 
wrath, hatred, and other afflicting passions. Without merit and 
demerit nobody can enter into existence, and again, without a body 
merit and demerit cannot be formed; so that—on the doctrine of the 
world having a beginning—we are led into a logical see-saw. The 
opposite doctrine, on the other hand, explains all matters in a man¬ 
ner analogous to the case of the seed and sprout, so that no difficul¬ 
ty remains.... (II, 1, 36) 

Owing to the conflicting views of the philosophical schools there 
arises a doubt whether, as the followers of Kanada think, the soul is 
in itself non-intelligent, so that its intelligence is merely adventitious; 
or if, as the Sarnkhyas think, eternal intelligence constitutes its very 
nature. 

The purvapaksin maintains that the intelligence of the Self is 
adventitious, and is produced by the conjunction of the Self with the 
mind imanas), just as, for instance, the quality of redness is produced 
in a jar by the conjunction of the jar with fire. For if the soul were of 
eternal (essential) intelligence, it would remain intelligent in the 
states of deep sleep, swoon, and possession, while as a matter of fact, 
men when waking from sleep and so on declare in reply to questions 
addressed to them that they were not conscious of anything. Men in 
their ordinary state, on the other hand, are seen to be (actively) intel¬ 
ligent. Hence, as intelligence is clearly intermittent, we conclude that 
the Selfs intelligence is adventitious only. 

To this we reply that the soul is of eternal intelligence, for that very 
reason that it is not a product but nothing else but the unmodified 
highest Brahman which, owing to the contact with its limiting 
adjuncts, appears as iridividual soul. That intelligence constitutes the 
essential nature of the highest Brahman, we know from scriptural 
passages such as “Brahman is knowledge and bliss" (Brh. Up. Ill, 9, 
28, 7); “Brahman, is true, knowledge, infinite” (Taitt. Up. II, D: 
Having neither inside nor outside, but being altogether a ^ss o 
knowledge” (Brh. Up. IV, 5, 13). Now, if the individual soul is noth- 
fog but that highest Brahman, then eternal intelligence constitutes the 
soul s essential nature also, just as light and heat constitute the nature 

fire.... (II, 3 , 18) 
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The internal organ which constitutes the limiting adjunct of the 
soul is called in different places by different names, such as manas 
(mind), buddhi (intelligence), vijnana (knowledge), citta (thought). 
This difference of nomenclature is something made dependent on 
die difference of the modifications of the internal organ which is 
called when it is in the state of doubt, &c., buddhi when it is 

in the state of determination and the like.—Now we must necessari¬ 
ly acknowledge the existence of such an internal organ; because oth¬ 
erwise there would result either perpetual perception or perpetual 
non-perception. There would result perpetual perception whenever 
there is a conjunction of the soul, the senses and the objects of 
sense—the three together constituting the instalments of perception; 
or else, if on the conjunction of the three causes the effect did not fol¬ 
low, there would take place perpetual non-perception. But neither of 
these two alternatives is actually observed.—Or else we shoulclhave 
to assume that there are obstacles in the way of the energy either of 
the Self or the sense-organs. But the former is not possible, as the Self 
is not capable of any modification; nor the latter, as we cannot 
assume that the energy of the sense-organ which is non-obstaicted in 
the preceding and the following moment should, without any cause, 
be obstaicted (in the intervening moment). Hence we have to 
acknowledge the existence of an internal organ through whose atten¬ 
tion and non-attention perception and non-perception take place..., 
(11, 3, 32) 

The Lord makes the soul act, having regard to die efforts made by 
it, whether meritorious or non-meritorious.,.. Having regard to the in¬ 
equality of the virtuous and vicious actions of the souls, the Lord, act¬ 
ing as a mere occasional cause, allots to them corresponding unequal 
results. An analogous case is furnished by rain. As rain constitutes the 
common occasional cause for shrubs, bushes, corn, and so on, which 
belong to different species and spring each from its particular seed— 
for the inequality of their sap, flowers, fruits, and leaves results nei¬ 
ther when rain is absent nor when the special seeds are absent—; so 
we also must assume that the Lord arranges favorable or unfavorable 
circumstances for the souls with a view to their former efforts.—But 
i the activity of the soul is dependent on something else, this having 
regard (on the part of the Lord) to former effon is inappropriate.—By 
no means, we reply; for although the activity of the soul is not 
independent, yet the soul does act. The Lord indeed causes it to act, 
but it acts itself. Moreover, the Lord in causing it to act now has regard 
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to its former efforts, and he caused it to act in a former existence hav¬ 
ing regard, to its efforts previous to that existence; a regressus against 
which, considering the eternity of the no objections can be 

raised.... (II, 3, 42) 

We maintain that the highest Lord does not feel the pain of the 
sqrhsara-sxzie in the same way as the soul does. The soul being en¬ 
grossed by Nescience identifies itself as it were with the body and so 
on, and imagines itself to be affected by the experience of pain which 
is due to Nescience, “I am afflicted by the pain due to the body"; the 
highest Lord, on the other hand, neither identifies himself with a 
body, nor imagines himself to be afflicted by pain. The pain of the 
individual soul also is not real, but imaginary only, caused by the 
error consisting in the non-discrimination of (the Seif from) the body, 
senses, and other limiting adjuncts which are due'to name and form, 
the effects of Nescience. And as a person feels the pain of a bum or 
cut which affects his body by erroneously identifying himself with the 
latter, so he feels also the pain affecting others, such as sons or 
friends, by erroneously identifying himself with them, entering as it 
were into them through love, and imagining “I am the son, I am the 
friend.” Wherefrom we infer with certainty that the feeling of pain is 
due merely to the error of false imagination. At the same conclusion 
we arrive on the ground of negative instances. Let us consider the 
case of many men, each of whom possesses sons, friends, &c., sitting 
together, some of them erroneously imagining that they are connect¬ 
ed with their sons, friends, &c., while others do not. If then some¬ 
body calls out “the son has died,” “the friend has died,” grief is 
produced in the minds of those who are under the imagination of 
being connected with sons and friends, but not in the minds of reli- 
gious mendicants who have freed themselves from that imagination. 
From this it appears that perfect knowledge is of use even to an ordi¬ 
nary man; of how much greater use then wUl it be to him (i.e. the 
Lord) whose nature is eternal pure intelligence, who sees nothing 
beside the Self for which there are no objects. Hence it follows that 
perfect knowledge is not purposeless.... (II, 3, 46) 

••• [AJlthough the Self must be admitted to be one only, injunrtions 
and prohibitions are possible owing to the difference effecte y its 
connection with bodies and other limiting adjuncts, the products or 
Nescience.—It then follows that for him who has obtained pertect 
nowledge, injunctions and prohibitions are purportless. o. 
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reply, (they are not purportless for him, but they do not refer to him), 
since to him who has obtained the highest aim no obligation can 
apply. For obligations are imposed with reference to things to be 
avoided or desired; how then should he, who sees nothing, either to 
be wished or avoided, beyond the universal Self, stand under any 
obligation? The Self certainly cannot be enjoined on the Self.— 
Should it be said that injunctions and prohibitions apply to all those 
who discern that the soul is something different from the body (and 
therefore also to him who possesses perfect knowledge), we reply 
that (such an assertion is too wide, since) obligation depends on a 
man’s imagining his Self to be (actually) connected with the body. It 
is true that obligation exists for him only who views the soul as some¬ 
thing different from the body; but fundamentally all obligation is an 
erroneous imagination existing in the case of him only who does not 
see that his Self is no more connected with a body than the ether is 
with jars and the like. For him, on the other hand, who does not see 
that connection no obligation exists, much less, therefore, for him 
who discerns the unity of the Self.—Nor does it result from the 
absence of obligation, that he who has arrived at perfect knowledge 
can act as he likes; for in all cases it is only the wrong imagination (as 
to the Selfs connection with a body) that impels to action, and that 
imagination is absent in the case of him who has reached perfect 
knowledge.—From all this it follows that injunctions and prohibitions 
are based on the Selfs connection with the body.... (II,. 3, 48) 

And that individual soul is to be considered a mere appearance of 
the highest Self, like the reflection of the sun in the water; it is neither 
directly that (i.e. the highest SelO, nor a different thing. Hence just as, 
when one reflected image of the sun trembles, another reflected 
image does not on that account tremble also; so, when one soul is 
connected with actions and results of actions, another soul is not on 
that account connected likewise. There is therefore no confusion of 
actions and results. And as that “appearance” is the effect of 
Nescience, it follows that the sathsdra which is based on it (the 
appearance) is also the effect of Nescience, so that from the removal 
of the latter there results the cognition of the soul being in reality 
nothing but Brahman. (II, 3, 50) 

... It is not true that the world of dreams is real; it is mere illusion 
and there is not a panicle of reality in it.—Why?—“On account of its 
nature not manifesting itself with the totality,” i.e. because the nature 
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of the dream world does not manifest itself with the totality of the at¬ 
tributes of real things.—^What then do you mean by the “totality”?— 
The fulfillment of the conditions of place, time, and cause, and the 
circumstance of non-refutation. All these have their sphere in real 
things, but cannot be applied to dreams. In the first place there is, in 
a dream, no space for chariots and the like; for those cannot possibly 
find room in the limited confines of the'body.... In the second place 
we see that dreams are in conflict with the conditions of time. One 
person lying asleep at night dreams that it is day in the Bharata Varsa; 
another lives, during a dream which lasts one muhurta only, through 
many crowds of years.—In the third place there do not exist in the 
state of dreaming the requisite efficient causes for either thought or 
action; for as, in sleep, the organs are drawn inward, the dreaming 
person has no eyes, &c. for perceiving chariots and other things; and 
whence should he, in the space of the twinkling of an eye, have the 
power of—or procure the material for—making chariots and the 
like?—In the fourth place the chariots, horses, &c., which the dream 
creates, are refuted, i.e. shown not to exist by the waking state. And 
apart from this, the dream itself refutes what it creates, as its end often 
contradicts its beginning; what at first was considered to be a chariot 
turns, in a moment, into a man, and what was conceived to be a man 
has all at once become a tree.... (Ill, 2, 3) 

... We only maintain that the world connected with the intermedi- 
^ ate state (i.e. the world of dreams) is not real in the same sense as the 
world consisting of ether and so on is real. On the other hand we 
must remember that also the so-called real creation with its ether, air, 
&c., is not absolutely real; for as we have proved before (II, 1,14) the 
entire expanse of things is mere illusion. The world consisting of 
sther, &c. remains fixed and distinct up to the moment when the soul 
cognizes that Brahman is the Self of all; the world of dreams on the 
other hand is daily sublated by the waking state. That the latter is 
mere illusion has, therefore, to be understood with a distinction. (Ill, 
2. 4) 

We now attempt to ascertain, on the ground of sniti, the nature of 
*at Brahman with which the individual soul becomes united in the 
state of deep sleep and so on, in consequence of the cessation o e 
imitmg adjuncts.—The scriptural passages which refer to Bra an 
are of a double character; some indicate that Brahman is a ecte 
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difference, so, e.g. “He to whom belong all works, all desires, all 
sweet odors and tastes” (Ch. Up. Ill, 14, 2); others, that it is without 
difference, so, e.g. “It is neither coarse nor fine, neither short no 
long," &c. (Brh. Up. Ill, 8, 8). Have we, on the ground of these pas¬ 
sages, to assume that Brahman has a double nature, or either nature, 
and, if either, that it is affected with difference, or without difference? 
This is the point to be discussed. 

The purvapaksin maintains that, in conformity with the scriptural 
passages which indicate a double nature, a double nature is to be as¬ 
cribed to Brahman. 

To this we reply as follows.—^At any rate the highest Brahman can¬ 
not, by itself, possess double characteristics; for on account of the 
contradiction implied therein, it is impossible to admit that one and 
the same thing should by itself possess certain qualities, such as. 
color, &c., and should not possess them.—^Nor is it possible that 
Brahman shoujd possess double characteristics “on account of 
place,” i.e. on account of its conjunction with its limiting adjuncts, 
such as earth, &c. For the connection with limiting adjuncts is 
unavailing to impart to a thing of a certain nature an altogether dif¬ 
ferent nature. The crystal, e.g. which is in itself clear, does not 
become dim through its conjunction with a limiting adjunct in the 
form of red color; for that it is pervaded by the quality of dimness is 
an altogether erroneous notion. In the case of Brahman the limiting 
adjuncts are, moreover, presented by Nescience merely. Hence (as 
the upadhiszie. the product of Nescience) if we embrace either of the 
two alternatives, we must decide in favor of that according to which 
Brahman is absolutely devoid of all difference, not in favor of the 
opposite one. For all passages whose aim it is to represent the nature 
of Brahman (such as, “It is without sound, without touch, without 
form, without decay,” [Ka. Up. I, 3, 151) teach that it is free from all 
difference. (Ill, 2,11) 


Brahman, we must definitively assert, is devoid of all form, color, 

5 ° ^ possess form, and so on.— 

„ 7' account of this being the main purport (of scripture)."— 
Qv neither short nor long” (Brh. Up. Ill, 8, 

), ^at which is without sound, without touch, without form, with- 

^ called ether is the revealer 

o a orms and names. That within which forms and names are, that 

u heavenly person is without 

body, he is both without and within, not produced” (Mu. Up. II, 1, 2); 
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•That Brahman is without cause and without effect, without anything • 
inside or outside, this Self is Braliman, omnipresent and omniscient” 
(Bril. Up. II, 5, 19). These and similar passages have for their purport 
the true nature of Brahman as non-connected with any world, and 
have not any other purport, as we have proved under 1,1,4. On the 
ground of such passages we therefore must definitively conclude that 
Brahman is devoid of form. Those other passages, on the other hand, 
which refer to a Brahman qualified by form do not aim at setting forth 
the nature of Brahman, but rather at enjoining the worship of 
Brahman.... (Ill, 2, 14) 

Just as the light of the sun or the moon after having passed through 
space enters into contact with a finger or some other limiting adjunct, 
and, according as the latter is straight or bent, itself becomes straight 
or bent as it were; so Brahman also assumes, as it were, the form of 
the earth and the other limiting adjuncts with which it enters into con¬ 
nection. Hence there is no reason why certain texts should not teach, 
with a view to meditative worship, that Brahman has that and that 
form.... (Ill, 2, 15) 

Because that Self is of the nature of intelligence, devoid of all 
difference, transcending speech and mind, to be described only by 
denying of it all other characteristics, therefore the Mok^a Sutras 
compare it to the images of the sun reflected in the water and the like, 
meaning thereby that all difference in Brahman is unreal, only due to 
its limiting conditions. Compare, e.g. out of many, the two following 
passages: “As the one luminous sun when entering into relatioii to 
many different waters is himself rendered multiform by his limiting 
adjuncts; so also the one divine unborn Self’; and “The one Self of all 
beings separately abides in all the individual beings; hence it appears 
one and many at the same time, just as the one moon is multiplied by 
its reflections in the water.” (Ill, 2,18) 

The parallel instance (of the sun’s reflection in the water) is unob- 
jectionable, since a common feature—^with reference to which a one 
^he comparison is instituted—does exist. Whenever two things are 
compared, they are so only with reference to some particular point 
they have in common. Entire equality of the two can never e 
demonstrated; indeed if it could be demonstrated there would oe a 
end of that particular relation which gives rise to the 
oes the sutra-kara institute the comparison objected to on 
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account; he merely sets forth the purport of a comparison actually 
met with in scripture.—Now, the special feature on which the com¬ 
parison rests is “the participation in increase and decrease.” The 
reflected image of the sun dilates when the surface of the water 
expands; it contracts when the water shrinks; it trembles when the 
water is agitated; it divides itself when the water is divided. It thus 
participates in all the attributes and conditions of the water; while the 
real sun remains all the time the same.—^Similarly Brahman, although 
in reality uniform and never changing, participates as it were in the 
attributes and states of the body and the other limiting adjuncts with¬ 
in which it abides; it grows with them as it were, decreases with them 
as it were, and so on. As thus the two things compared possess cer¬ 
tain common features no objection can be made to the comparison. 
(Ill, 2 , 20) 


What then, it may be asked, is the meaning of those Vedic passages 
which speak of the highest Brahman as something to be seen, to be 
heard, and so on?—^They aim, we reply, not at enjoining the knowl¬ 
edge of truth, bnt merely at directing our attention to it. Similarly in 
ordinary life imperative phrases such as “Listen to this!” “Look at this!” 
are frequently meant to express not that we are immediately to cog¬ 
nize this or that, but only that we are to direct our attention to it. Even 
when a person is face to face with some object of knowledge, knowl¬ 
edge may either arise or not; all that another person wishing to 
inform him about the object can do is to point it out to him; knowl- 
e ge will thereupon spring up in his mind of itself, according to the 
o ject of knowledge and according to the means of knowledge 
employed.... (Ill, 2, 21) 


, read, Brh. Up, ll, 3 , “Two forms of Brahman there are indeed, 
the material and the immaterial, the mortal and the immortal, the 
solid and the fluid, sat and tycT.... 

■" impossible that the phrase, “Not so, not so!” should negative 
both, smce that would imply the doctrine of a general Void. Whenever 
fhp i i *^8 unreal, we do so with reference to something real; 

rhk ^ negatived with reference to the real rope. But 

hf. 1 r to something real) is 

left flnrl ^ some ent^ is left. If everything is denied, no entity is 
mav wich ihe denial of some other entity which we 

comes real^ impossible, i.e. that latter entity be¬ 

comes real and as such cannot be negatived.... 
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The passage of the Brii. Up. under discussion has, therefore, to be 
understood as follows. Brahman is that whose nature is permanent 
purity, intelligence, and freedom; it transcends speech and mind, 
does not fall within the category of “object,” and constitutes tlie 
inward Self of all. Of this Brahman our text denies all plurality of 
forms; but Brahman itself it leaves untouched.... Now, after the two 
forms have been set forth, there arises the desire of knowing that to 
which the two forms belong, and hence the text continues, “Now 
then the teaching by means of ‘Not so, not so.’” This passage, we con¬ 
clude, conveys information regarding the nature of Brahman by 
denying the reality of the forms fictitiously attributed to it; for the 
phrase, “Not so, not so!” negatives the whole aggregate of effects 
superimposed on Brahman. Effects we know' to have no real exis¬ 
tence, and they can therefore be negatived; not so, however. 
Brahman, which constitutes the necessary basis for all fictitious 
superimposition.... (Ill, 2, 22) 

... There can exist nothing different from Brahman, since we are 
unable to observe a proof for such existence. That all existences 
which have a beginning spring from, subsist through, and return into 
Brahman we have already ascertained, and have shown that the 
effect is non-different from the cause.—Nor can there exist, apart 
from Brahman, something which has no beginning, since scripture 
affirms that “Being only this was in the beginning, one, without 
ond.” The promise moreover that through the cognition of one ing 
everything will be known, renders it impossible that there s ou 
exist anything different from Brahman.... OH, 2, 32) 


... Adhyasa takes place when the idea of one of two things not 
being dismissed from the mind, the idea of the second mg is sup 
imposed on that of the first thing; so that together with the sup ¬ 
posed idea the former idea remains attached to the t *”8 ou 
the second idea is superimposed. When e.g. the idea o 
Brahman superimposes itself upon the idea . Asim- 

idea continues in the mind and is not driven out „ Qf the 

ilar instance is furnished by the superimposition o ^ ® . g 

80 d Vlsou on a statue of Vlstiu.... Wt, in the 
<*pavdda when an idea previously attached to some 
nized as false and driven out by the true idea springing f 

false one. So e.g. when the false idea jnging up later- 

on being the Self is driven out by the true idea p 
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and expressed by judgments such as “Thou art that”—that the idea of 
the Self is to be attached to the Self only.... (Ill, 3, 9) 


Here now some materialists Qokayatikd), who see the Self in the 
body only, are of opinion that a Self separate from the body does not 
exist; assume that consciousness (.caitanya), although not observed 
in earth and the other external elements—either single or com¬ 
bined—may yet appear in them when transformed into the shape of 
a body, so that consciousness springs from them; and thus maintain 
that knowledge is analogous to intoxicating quality (which arises 
when certain materials are mixed in certain proportions), and that 
man is only a body qualified by consciousness. There is thus, accord¬ 
ing to them no Self separate from the body and capable of going to 
the heavenly world or obtaining release, through which conscious- 
ness IS in the body; but the body alone is what is conscious, is the 
e . or this assertion they allege the reason stated in the Sutra “On 
existence where a body is.” For wherever something 
exists If some other thing exists, and does not exist if tliat other thing 

the hrlpr etermine the former thing to be a mere quality of 

as I fe m ^^^ermine to be qualities of fire. And 

?v the Xnir"'’ remembrance and so on-which 

that SeS K '"dependent Self are considered qualities of 

andas iLhnH°^"f ^ °"tside bodies, 

proved irt?.o '^e body, cannot be 

Self therefore?. T"' ^^e body only. The 

J>elt therefore is not different from the body.... (m, 3, 53) 

body cannot be 

Sy Teiu™ n?'! "“7 “"■'*'"8 separate ftom the 

they are wherp the ^ circumstance that 

are qualities of the hnH^ conclude that the qualities of the Self 

theytfnot whl r?? K^’from the fact that 
because thereby they show qualities of the body, 

from the qualities of the bodv different in character 

such as form S Z nl ^^"“^es of the body, 

body exists; life movemenT!^ ^ viewed as existing as long as the 

not exist even 

body, again, such as forii and so oT ^"^“des of the 

the qualities of the Self, such as con?^^’^^ Perceived by others; not so 
’ nsciousness, remembrance, and so 
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on. Moreover, we can indeed ascertain the presence of those latter 
qualities as long as the body exists in the state of life, but we cannot 
ascertain their nonexistence when the body does not exist; for it is 
possible that even after this body has died the qualities of the Self 
should continue to exist by passing over into another body. The 
opposite opinion is thus precluded also for the reason of its being a 
mere hypothesis.—We further must question our opponent as to the 
nature of that consciousness which he assumes to spring from the 
elements; for the materialists do not admit the existence of anything 
but the four elements. Should he say that consciousness is the per¬ 


ception of the elements and what springs from the elements, we 
remark that in that case the elements and their products are objects 
of consciousness and that hence the latter cannot be a quality of 
them, as it is contradictory that anything should act on itself. Fire is 
hot indeed but does not bum itself, and the acrobat, well trained as 


he may be, cannot mount on his own shoulders. As little could con¬ 
sciousness, if it were a mere quality of the elements and their prod¬ 
ucts, render them objects of itself. For form and other (undoubted) 
qualities do not make their own color or the color of something else 
their objects; the elements and their products, on the other han<^ 
whether external or belonging to the Self (the organism) are rendere 
objects by consciousness. Hence in the same way as we admit e 
existence of that perceptive consciousness which has the materia 
elements and their products for its objects, we also must admit t e 
separateness of that consciousness from the elements. And as con 
sciousness constitutes the character of our Self, the Self must e is 
tinct from the body. That consciousness is permanent, o ows rom 
the uniformity of its character (and we therefore may cone u e 
the conscious Self is permanent also; as also follows) rom ® 
that the Self, although connected with a different state, 
itself as the conscious agent— a. recognition expre^e ‘*^1^ 
such as “I saw this,”—and from the fact of remembrance a 

being possible. nf the body 

The argumentation that consciousness is an ^ttn ^ stated 

because it is where a body is, is already refuted by e 
above. Moreover, perceptive consciousne^ takes 
are certain auxiliaries such as lamps and the im , that 

place where those are absent, without its f^ ^^Qgously the.fact 
perception is an attribute of the lamp or me 1« • 

^at perception takes place where there is a bo y, 
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place where there is none, does not imply that it is an attribute of the 
body; for like lamps and so on the body may be used (by the Self) as 
a mere auxiliary. Nor is it even tnie that the body is absolutely 
required as an auxiliary of perception; for in the state of dream we 
have manifold perceptions while the'body lies motionless—The 
view of the Self being something separate from the body is therefore 
free from all objections. (Ill, 3,54) ^ 

the'ii^^’tif teaches that what is denoted by 

he term thou is identical with what is denoted by “that.” Now the 

^tter term denotes the subject of the entire section, viz. the thinking 
Brahman which is die cause of the origin and so on of the world ^ 
entity thus described—which is free from all the qualities of 
Brahmconsciousness for its Self and. is called 

term “tliou” is rhi- * denoted by the 

up.), and asce„a,Ster.‘ 


symbTlTSnTmTmS,?* 'll' “"5”'?'“““ of something in a 
■Brahman is Mind" CCh. Up o single enunciation such as 

Up, III, 19 1 ) Brahman is Aditya” (Ch. 

Thou and thou art I.” As scripture says, “I am 

of texts teaching the contemnl^r* expression differs from that 

underetood as teaching non.d!ffercnre!! 3/ 

InqX'nowTS “ tn~m -d - 

Brahman.—The doubt here n knowledge of 

of Brahman, sins the results of attainment 

attainment are extinguished or no^’^^ opPosed in nature to such 

ing (to the ageSTth^posterio^?" non-cling- 

or ones.-“On account of this beT^ annihilation of anteri- 
treating of the knowledge of Rrah declared." For in a chapter 
that future sins which might be expressly declares 

cling to him who knows^“As ware not 

no eva deed clings “hitf J,'T "“"8 “>" '“““-'nnf, so 

s to nim who knows this” (Ch. Up. IV 14 3) 
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Similarly scripture declares the destruction of previously accumulat¬ 
ed evil, deeds: “As the fibers of the Isika reed when tlirown into the 
fire are burned, thus all his sins are burned” (Ch. Up. V, 24, 3).... Nor 
is there any force in the averment that the assumption of works being 
extinguished without their fruits having been enjoyed would render 
scripture futile. For we by no means deny the fruit-producing power 
of works; this power actually exists; but we maintain that it is coun¬ 
teracted by other causes such as knowledge.... (IV, 1,13) 

In the two preceding adhikaranas it has been proved that good as 
well as evil works are annihilated through knowledge. We now have 
to consider the question whether this annihilation extends, without 
distinction, to those works whose effects have already begun to oper¬ 
ate as well as to those whose effects have not yet begun; or only to 
works of the latter kind. 

Here the purvapaksin maintains that on the ground of scriptural 
passages such as “He thereby overcomes both,” which refer to all 
works without any distinction, all works whatever must be consid¬ 
ered to undergo destruction. 

To this we reply, “But only those whose effects have not begun.” 
Former works, i.e. works, whether good or evil, which have been ac¬ 
cumulated in previous forms of existence as well as in the current 
form of existence before tlie origination of knowledge, are destroyed 
by the attainment of knowledge only if their fruit has not yet bSgun 
to operate. Those works, on the other hand, whose effects have 
begun and whose results have been half enjoyed—i.e. those very 
works to which there is due the present state of existence in which 
the knowledge of Brahman arises—^are not destroyed by that knowl¬ 
edge.... Were it otherwise, i.e. were all works whatever extinguishe 
by knowledge, diere would be no reason for the continuance oft e 
current form of existence, and the rise of knowledge would ^^ere ore 
be immediately followed by the state of final release; in 
scripture would not teach that one has to wait for the death of me 
body.—But, an objection is raised, the knowledge of the Self Demg 
essentially non-active does by its intrinsic power destroy (a ’ 

how then should it destroy some only and leave omers una ^ ^ 
We certainly have no right to assume that when fire ^ j 

into contact the germinative power of some seeds on y is , i 

while that of others remains unimpaired! ^The origination 
®dge, we reply, cannot take place without dependence . 

gate of works whose effects have already begun to ° 
when this dependence has once been entered into, we 
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the case of the potter’s wheel—wait until the motion of that which 
once has begun to move comes to an end, there being nothing to 
obstruct it in the interim; The knowledge of our Self being essential¬ 
ly non-active destroys all works by mean's of refuting wrong knowl¬ 
edge; but wrong knowledge—comparable to the appearance of a 
double moon lasts for some time even after it has been refuted 
owing to the impression it has made.—Moreover it is not a matter for 
dispute at all whether the body of him who knows Brahman contin¬ 
ues to exist for some time or not. For how can one man contest the 
fact of another possessing the knowledge of Brahman—vouched for 
by his heart’s conviction-and at the same time continuing to enjoy 
bodily e^tence? This same point is explained in scripture and smrti 
where ^y describe him who stands firm in the highest knowl¬ 
edge. Tlie fmal decision therefore is that knowledge effects the 
destruction of those works only—whether good or evil—whose 
ertects have not yet begun to operate. (IV, 1, 15) 


bhasya on BRHADARANYAKA UPANISAD 

attribu^^fn*<^^°if of the conunentaries on the Upanisads 

to Ae com^t'^'^ are probably spurious. But there is no doubt 
and one of^ Brhaddranyaka Upanisad (the longest 

aSbuted o hi ° T Upanisads) which is 

^ti and for rnmh a powerful method for interpreting 

^n 2 fi^r ? ^ philosophical schools. 

means “to atta^” selected (I, 4, 7), ^arhkara analyzes what it 

ty of consciousne< 5 s a “illuminating” quali- 

selectlonTfrom "ZThaf""' "T" 

Commentarv of Upanisad: with the 

by Swami Madhavananda 

the knowledge SthTSlfis l> ^ ignorance of It. Hence 

cannot be. af i^ Ae cafe ^^^^^ of the Self 

something not obtained bef obtaining of 

between the person attaining J ^ difference 

has to attain something othir attained. Where the Self 

g the Self is the attainer and 
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the non-Self is the object attained. This, not being already attained, is 
separated by acts such as producing, and is to be attained by the ini¬ 
tiation of a particular action with the help of particular auxiliaries. 
And that attainment of something new is transitory, being due to 
desire and action that are themselves the product of a false notion, 
like the birth of a son etc. in a dream. But this Self is the very oppo¬ 
site of that. By the very fact of Its being the Self, It is not separated by 
acts such as producing. But although It is always attained. It is sepa¬ 
rated by ignorance only. Just as when a mother-of-pearl appears 
through mistake as a piece of silver, the non-apprehension of the for¬ 
mer, although it is being perceived all the while, is merely due to the 
obstruction of the false impression, and its (subsequent) apprehen¬ 
sion is but knowledge, for this is what removes the obstruction of false 
impression, similarly here also the non-attainment of the Self is mere¬ 
ly due to the obstruction of ignorance. Therefore the attainment of It 
is simply the removal of that obstruction by knowledge.... (1,4,7) 

Text: '"Which is the selj?" “This infinite entity Qpwmisz) that is iden¬ 
tified with the intellect and is in the midst of the organs, the (self- 
effulgent) light within the heart (intellect). Assuming the likeness (of 
the intellect), it moves between the two worlds; it thinks, as it were, 
and shakes, as it were. Being identified with dreams, it transcends . 
this world—the forms of death (ignorance etc.). ” 


Sarhkara’s Commentary: 

Though the self has been proved to be otlier than the body and or¬ 
gans, yet, owing to a misconception caused by the observation that 
things which help others are of the same class as they, Janaka cannot 
decide whether the self is just one of the organs or something differ- 
*^nt, and therefore asks: Which is the sel/PThe misconception is quite 
natural, for the logic involved is too subtle to grasp easily. Or, 
although the self has been proved to be other than the body, yet a 
the Organs appear to be intelligent, since the self is not perceiv^ as 
distinct from them; so I ask you: Which is the self? Among the bo^ 
Organs, vital force and mind, which is the self you have spoken o 
through which light, you said, a man sits and does other |^ds ° 
;vork? Or, which of these organs is “this self identified with the mte - 
Oct that you have meant, for all the organs appear to be inte *80 
- In the first explanation, “Which is the self?” is the question, 
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“This infinite entity that is identified with the intellect,” etc. is the 
answer; in the second, “Which of the organs is the self that is’identf 
fied with the intellect.?” is the question. Or the whole sentence 
Which is this self that is identified with the intellect and is in the 
midst of the organs, the light within the heart?” is the question The 
words, “That is identified with the intellect,” etc. give the precise 
description of the self that has been known only in a general wav 
But the word “i7i” in, “Which is the self,” ought to mark the end of the 
question, without its being connected with a remote word Hence we 
conclude that the expression, “Which is the self,” is really the ques- 

enlTht -H “This infinite 

enuty that is identified with the intellect,” etc., is the answer. 

dirl^-i reference to the self, since it is 

us. means identified with the intel- 

discriminate its asso- 

assocLrn wS perceived as 

helps us in * h -••• intellect is the instrument that 

Sobiecrr'^*"®’?’'" " ‘"""P ^'"‘dst darkness.... 

lect^s Obierr associated with the light of the intel- 

Ae oSer oZr ^ in front; 

Self is described ^ r channels for the intellect. Therefore the 

^^“*d-^tifled With the intellect”.... 
light the self effi l ^ ** self-effulgent, for tlvough this 

(shines) Or as an sentient, as a jar placed in the sun 

milk S: “ I"*" 8™’ '‘'"PP'd ■“■‘"8 i"'° 

finer ihan even the h^n n*”‘ ^ luminous seif, being 

body and onrans inelnH- ^ unify and impart its luster to the 

intellecti for thes^ have degl^ ^ 

|he reflection offiS^SgTnc'TJfaleseT'rae'rf"'''' 

S"ca:ShS“:r ;;?i - 

organs, through contact with the ^ ^ the intellect; then the 

the organs. Thus the self successh-X'^ll^"^ 
gence the entire aggregate of hoH ^ / “"'‘ties with its own intellP 
people identify themselves wiih rh^ ^"^^’’gans. It is therefore that all 
fications indefinitely according to Lh isSSS.n!!''''''' ' 
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It has been said that when the external lights that help the differ¬ 
ent organs have ceased to work, the selJ^ the infinite entity that is the 
light within the intellect, helps the organs through the mind. Even 
when the external aids of the organs, viz. the sun and other lights, 
exist, since these latter (being compounds) subserve the purpose of 
some other agency, and the body and organs, being insentient, can¬ 
not exist for themselves, this aggregate of body and organs cannot 
function without the help of the self, the light that lives for itself. It is 
always through the help of the light of the self that all our activities 
take place.... 

Though it is so, yet during the waking state that light called the self, 
being beyond the organs and being particularly mixed up in the diver¬ 
sity of functions of the body and the oigans, internal and external, 
such as the intellect, cannot be shown extricated from them, like a 
stalk of grass from its sheath; hence, in order to show it in the dream 
state. Yajnavalkya begins: Assuming the likeness ... it moves betweeti 
the two worlds. The infinite entity that is the self-effulgent Atman, 
assuming the likeness—of what.^—of the intellect, which is the topic, 
and is also contiguous. In the phrase, “within the heart" there occurs 
the word “heart," meaning the intellect, and it is quite close; therefore 
t at is meant. And what is meant by “likeness"? The failure to distin- 
^ish (between the intellect and the self) as between a horse and a 
u falo. The intellect is that which is illumined, and the light of the self 
IS that which illumines, like light; and it is well known that we cannot 
istinguish the two. It is because light is pure that it assumes the like¬ 
ness of that which it illumines. When it illumines something colored. 

It assumes the likeness of that color. When, for instance, it illumines 
something green, blue or red, it is colored like them. Similarly the self, 

I umining the intellect, illumines through it the entire body and 
aidin’ already stated through the illustration of the emer- 

th through the similarity of the intellect, the self assumes 

“M * of everything. Hence, it will be described later on as 
^tified with everything” (IV. iv. 5). 

Qf ®f®fore it cannot be taken apart from anything else, like a stalk 
this sheath, and shown in its self-effulgent form. It is for 

all whole world, to its utter delusion, superimposes 

of peculiar to name and form on the self, and all attributes 

uajv, * ®®^^'offulgent light on name and form, and also superimposes 
is n form on the light of the self, and thinks, “This is the self, or 
such n attributes, or has not such and 

^ nbutes; it is the agent, or is not the agent; it is pure, or impure; 
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it is bound, or free; it is fixed, or gone, or come; it exists, or does not 
exist,” and so on. Therefore “assuming the likeness (of the intellect) 
it moves” alternately “between the two worlds”—this one and the 
next, the one that has been attained and the one that is to be 
attained—by successively discarding the body and organs already 
possessed, and taking new ones, hundreds of them, in an unbroken 
series. This movement between the two worlds is merely due to its 
resembling the intellect—not natural to it. That it is attributable to its 
resembling the limiting adjuncts of name and form created by a con¬ 
fusion, and is not natural to it, is being stated: Because, assuming the 
likeness (of the intellect), it moves alternately between the two 
worlds. The text goes on to show that this is a fact of experience. It 
thinks, as it were-. By illumining the intellect, which does the think¬ 
ing through its own self-effulgent light that pervades the intellect, the 
self assunies the likeness of the latter and seems to think, just as light 
Uooks colored). Hence people mistake that the self thinks: but reallv 





1, on which actions and their results 
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Buddhist objection: We say there is no such thing as the light of the 
self similar to the intellect and revealing it, for we experience nothing 
but the intellect either through perception or through inference, just 
as we do not experience a second intellect at the same time. You say 
that since the light that reveals and the jar, for instance; that is 
revealed are not distinguishable in spite of their difference, they 
resemble each other. We reply that in that particular case, the light 
being perceived as different from the jar, there may well be similari¬ 
ty between them, because they are merely joined together, remaining 
all the while different. But in this case we do not similarly experience 
either through perception or through inference any other light reveal¬ 
ing the intellect, just as the light reveals the jar. It is the intellect 
which, as the consciousness that reveals, assumes its own form as 
well as those of the objects. Therefore neither through perception nor 
through inference is it possible to establish a separate light which 
reveals the intellect. 

What has been said above by way of example, viz. that there may 
be similarity between the light that reveals and the jar, for instance, 
that is revealed, because they are merely joined together, remaining 
all the while different, has been said only tentatively; it is not that the 
jar that is revealed is different from the light that reveals it. In reality 
It IS the self-luminous jar. that reveals itself; for (each moment) a new 
jar is produced, and it is consciousness that takes the form of the self- 
uminpus jar or any other object. Such being the case, there is no in¬ 
stance of an external object, for everything is mere consciousness. 

Thus the Buddhists, after conceiving the intellect as tainted by as¬ 
suming a double form, the revealer and the revealed (subject and 
° jecO, desire to purify it. Some of them, for instance, maintain that 
consciousness is untrammeled by the dualism of subject and object, 
l^purp and momentary; others want to deny that even. For instance, 
e Madhyamikas hold that consciousness is free from the dual aspect 
^ subject and object, hidden and simply void, like the external 

objects such as a jar. 

these assumptions are contradictory to this Vedic path of well- 
dfe^^ discussing, since they deny the light of the self as 

lect'^M body and illumining the consciousness of the intel- 

Ob’ those who believe in an objective world we reply: 

j.gy ^^^^.*och as a jar are not self-luminous: a jar in darkness never 
coi^ ^ tts^lf, but is noticed as being regularly revealed by coming in 
ct with the light of a lamp etc. Then we say that the jar is in con- 
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taa with light. Even though the jar and the light are in contact, they 
are distinct from each other, for we see their difference, as between 
a rope and a jar, when they repeatedly come in contact and are dis 
joined. This distinction means that the jar is revealed by something 
else; it certainly does not reveal itself. ° 

Objection: But do we not see that a lamp reveals itself? People d6 
not use another light to see a lamp, as they do in the case of a jar etc. 
Therefore a lamp reveals itself. 

Reply. No, for there is no difference as regards its being reve^e^ 
by something else (the self). Although a lamp, being luminous, 
reveals other thmgs, yet it is, just like a jar etc., invariably revealed bV 
M mteUigrare other than Itself. Since this is so, the lamp cannotbui 
be revealed by something other than itself. 

an there is a difference. A jar, even though revealed by 

whilnl I ^ different from itself (to manifest-it), 

althonSf another lamp. Therefore the lamp, 

Rt>hh ^ c ^ something else, reveals itself as well as the jar. 
tween a a difference, directly or indirectly (be- 

eauallv the r* ^ ^ is revealed by an intelligence, so is 

the iar is statement that the lamp reveals both itself and 

not SveaS a be when it does 

directlv or ind’ rti ^ t^otice no difference in it, either 

some differen*^^ • ^ i® ^^i*^ io be revealed only when we notice 

agS,t the presence or absence of the revealing 

absent from itsel^^ d question of a lamp being present before or 
absence, it is idle’to"sa7thlt presence or 

par with the jar etc.^TheSe AeY •^'"P ^ ^ 

to show that roncr^- illustration in point 

'^-eaWhy anS™”' imellecO .mveaU itself; it Is 

Now, If consciousness Is ®“ernal objects are. 

sciousness is it?—the one that- • ^ ‘"telligence, which con- 
intellect), or the one that- f revealed (the consciousness of the 
Since there is a doubfoir""*".^'-^ consciousness of the selO? 
of observed facts not ront ^ should infer on the analogy 

we see that external objec^TuSr^"^!^''''^ ^ 

thing different from them fthf. c ^ revealed by some; 

although it reveals other rh- ^ i-i should consciousness— 

ground of its being revealed ® ^^"^P—be inferred, on the 

«revealed by an mtelligence, to be revealed not by 
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itself, but by an intelligence different from it. And that other entity 
which reveals consciousness is the self—the intelligence which is dif¬ 
ferent from that consciousness. 

Objection: But that would lead to a regressus in infinitum. 

Reply: No; it has only been stated on logical grounds that because 
consciousness is an object revealed by something, the latter must be 
distinct from that consciousness. Obviously there cannot be any 
infallible ground for inferring that the self literally reveals the con¬ 
sciousness in question, or that, as the witness, it requires another 
agency to reveal it. Therefore there is no question of a regressus in 
infinitum. 

Objection: If consciousness is revealed by something else, some 
means of revelation is required, and this would again lead to a regres¬ 
sus in infinitum. 

Reply: No, for there is no such restriction; it is not a universal rule. 
We cannot lay down an absolute condition that whenever something 
is revealed by another, there must be some means of. revelation 
besides the two—that which reveals and that which is revealed, for 
we observe diversity of conditions. For instance, a jar is perceived by 
something different from itself, viz. the self; here light such as that of 
a lamp, which is other than the perceiving subject and the perceived 
object, is a means. The light of the lamp etc. is neither a part of the 
jar nor of the eye. But though the lamp, like the jar, is perceived by 
the eye, the latter does not require any external means corresponding 
to the light, over and above the lamp (which is the object). Hence we 
can never lay down the rule that wherever a thing is perceived by 
.^niething else, there must be some means besides the two. 

if consciousness is admitted to be revealed by a subject 
th from it, the charge of a regressus in infinitum, either 

ough the means or through the perceiving subject (the self), is 
^ together untenable. Hence it is proved that there is another light, 
f of the self, which is different from consciousness, 
the • idealist): We say there is no external object like 

ly oh ^ iamp, apart from consciousness and it is common- 

\els ^ thing which is not perceived apart from something 

'Nothing but the latter; as for instance things such as the jar and 
jjj, I ® dream consciousness. Because we do not perceive the 
Scion forth seen in a dream, apart from the dream con- 

Simila granted that they are nothing but the latter, 

ceived ^ waking state, the jar, lamp and so forth, not being per- 
^part from the consciousness of that state, should be taken 
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merely as that consciousness and nothing more. Therefore there is no 
external object such as the jar or lamp, and everything is but con¬ 
sciousness. Hence your statement that since consciousness is 
revealed, like the jar etc., by something else, there is another light 
besides consciousness, is groundless; for everything being but con¬ 
sciousness, there is no illustration to support you. 

Reply. No, for you admit the existence of the external world to a 
certain extent. You do not altogether deny it. 

Objection-. We deny it absolutely. 

No. Since the words “consciousness,” “jar” and “lamp” are 
different and have different meanings, you cannot help admitting to 
a certain extent the existence of external objects. If you do not admit 
me existence of objects different from consciousness, words such as 
consciousness,” “jar" and “cloth," having the sairie meaning, would 
e synonymous. Similarly, the means being identical with the result, 
your scriptures inculcating a difference between them would be use- 
les^ and their author (Buddha) would be charged with ignorance, 
as *^hat a debate between rivals as well 

consider fh ^ h * orent from consciousness. You certainly do not 

sdousnei f one’s con- 

Sls tha; ^ ^"Stance, has to be refuted. Nobody 

^to co„soiousn«s or his own self *at is 

do vnii a u ’ human activities would stop. Nor 

K yoS take 

we .include 

Sif belui f is perceived by something other than 

P^'P'iP" “ ihe firing state, 
Sh I a^ ‘’k S“<* ss the opponent- 

J “StraUont or as one series of (momentary) 

the same kind Thei^f them, is perceived by another of 

of pother i,ghtdgfetmfr:S:^“'“""“''*'“ 

since to S^Ste^S'e nits'll 
Reblv No ^ consciousness. 

demonstrate’their diSrence f external objects we can 

admitted that in dreams th *^”^.^°”Sf*ousness. You yourself have 

but in the same breath youl^ySS *ere ^ ^ 

sciousness! The point Jh I? ? “ 

that consciousness is unreal 

that the consciousness of th^ ■ - ^se you have admitted 

ciousness of the ,ar is real, and it cannot be denied, for 
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there is no reason w support the denial. By this the theory of the 
voidness of everything is also refuted; as also the Mlmarhsaka view 
that the Self is perceived by the individual self as the “I." 

Your statement that every moment a different jar in contact with 
light is produced, is wrong, for even at a subsequent moment we 
recognize it to be the same jar. 

Objection: The recognition may be due to similarity, as in the case 
of hair, nails, etc. that have been cut and have grown anew. 

Reply: No, for even in that case the momentariness is disproved. 
Besides, the recognition is due merely to an identity of species. When 
the hair, nails, etc. have been cut and have grown again, there being 
an identity of species as hair, nails, etc., their recognition as such due 
to that identity is unquestionable. But when we see the hair, nails, etc. 
that have grown again after being cut, we never have the idea that 
they are, individually, those identical hairs or nails. When after a great 
lapse of time we see on a person hair, nails, etc. of the same size as 
before, we perceive that the hair, nails, etc. we see at that particular 
moment are like those seen on the previous occasion, but never that 
they are the same ones. But in the case of a jar etc. we perceive that 
they are identical. Therefore the two cases are not parallel. ■ 

When a thing is directly recognized as identical, it is improper to 
infer that it is something else, for when an inference contradicts per¬ 
ception, the ground of such inference becomes fallacious. Moreover, 
the perception of similarity is impossible because of the momentari¬ 
ness of knowledge (held by you). The perception of similarity takes 
place when one and the same person sees two things at different 
times. But according to you the person who sees a thing does not 
exist till the next moment to see another thing, for consciousness, 
being momentary, ceases to be as soon as it has seen some one thing. 
To explain: The perception of similarity takes the form of “This is like 
that." “That” refers to the remembrance of something seen; “this" to 
the perception of something present. If after remembering the past 
experience denoted by “that," consciousness should linger till the 
present moment referred to by “this,” then the doctrine of momen¬ 
tariness would be gone. If, however, the remembrance terminates 
with the notion of “that," and a different perception relating to *e 
present (arises and) dies with the notion of “this,” then no perception 
of similarity expressed by, “This is like that," will result, as there will 
be no single consciousness perceiving more than one thing (so as to 
draw the comparison). Moreover, it will be impossible to describe 
our experiences. Since consciousness ceases to be just after seeing 
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what was to be seen, we cannot use such expressions as, “I see this -- 
or I saw that,” for the person who has seen them will not exist till the 
moment of making these utterances. Or, if he does, the doctrine of 
momentanness will be contradicted. If, on the other hand, the person 
wo makes these utterances and perceives the similarity is other than 
the one who saw those things, then, like the remarks of a man bSn 
blind about paiticu ar colors and his perception of their similarity the 
nting of scriptural books by the omniscient Buddha and othel^such 
Bul^fh s^' ^ instance of the blind following the blind 

the charges of obtaining 
don! of actions not done and not obtaining those of actions alreadf 

of momentariness. 

a sS S ^\""hbe a past experience by means of 

the pf^dtet^^^ as to include both 

for the comparison, “ThSk^Tha^^^^^^^^ 

differem times°ThT!*^^ present perceptions belong to 

the of the chain and 

ferent times. If the chain-hke^oe Perceptions belong to dif- 

these perceptions th#>n rh ^ rception touches the objects of both 
moments, the doctrine of consciousness extending over two 

dealings in the worid will come to naSr ® 

cepuble only to consciousness per- 

by nature but the reflation of ^ consciousness is 

no other witness to it it is • knowledge, and since there is 

transitory, painful, void andkiS N^r 

ed as having many conrraHiVf^ ’ ^ consciousness be treat- 

according to you it is of the ^ Parts, like a pomegranate etc., for 
■if the transitoriness, painfuliJ^sretc knowledge. Moreover, 

very fact that they are perceived’Tw ii’ consciousness, the 

objects, different from^the subiect '"'o the category of 

ness is essentially transitorv ni- fi i ’ hand, conscious- 

to conceive that it will become*" it is impossible 

teristics, for a thing becomes nn Setting rid of those charac- 

are connected with it as in the ^ Setting rid of the impurities that 
divest itself of its natu’ml proper^'pi^ ’ 

part with its natural lieht nr h« J a i u instance, is never seen to 
qualitiesofaflowerareseenmf redness and other 

-een to be removed by the addition of other 
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substances, yet even tliere we infer that those features were the result 
of previous combinations, for we observe that by subjecting the 
seeds to a particular process, a different quality is imparted to flow¬ 
ers, fruits, etc. Hence consciousness cannot be conceived to be puri¬ 
fied. 

Besides you conceive consciousness to be impure when it appears 
in the dual character of subject and object. That too is impossible, 
since it does not come in contact with anything else. A thing cannot 
surely come in contact with something that does not exist; and when 
there is no contact with anything else, the properties that are 
observed in a tiling belong naturally to it, and cannot be separated 
from it, as the heat of fire, or the light of the sun. Therefore we con¬ 
clude that your assumption that consciousness becomes impure by 
coming temporarily in contact with something else, and is again free 
from this impurity, is merely an instance of the blind following the 
blind, and is unsupported by any evidence. 

Lastly, the Buddhistic assumption that the extinction of that con¬ 
sciousness is the highest end of human life, is untenable, for there is 
no recipient of results. For a person who has got a thorn stuck into 
him, the relief of the pain caused by it is the result (he seeks); but if 
he dies, we do not find any recipient of the resulting cessation of pain. 
Similarly, if consciousness is altogether extinct and there is nobody to 
reap that benefit, to talk of it as die highest end of human life is mean¬ 
ingless. If dial very entity or self, designated by the word “person”— 
consciousness, according to you—^whose well-being is meant, is 
extinct, for whose sake will the highest end be? But those who (with 
us) believe in a self different from consciousness and witnessing many 
objects, will find it easy to explain all phenomena such as the remem¬ 
brance of things previously seen and the contact and cessation of 
pain—the impurity, for instance, being ascribed to contact with extra¬ 
neous things, and the purification to dissociation from them. As for the 
view of the nihilist, since it is contradicted by all the evidences of 
knowledge, no attempt is being made to refute it. (fV, 3, 7) 


BHAGAVADGlTABHASYA 

The Bhagavudgitu is somewhat of an embarrassment for Advaita 
Vedanta. As we have seen, the Gitd exhibits a strong if not dominant 
“theistic” dimension: it emphasizes a kcinna-yogci^ or way of action, 
and bhakti, devotion to a “personal” deity, Sariikara, accordingly. 
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must strain text rather considerably in order to brine it into hu 
mony with his Advaitic principles. ® t into har- 

T^e following short selections from Sarhkara’s commentary nn th 
<S^» may dl^te further his methods of inten:,m<ation and his aSif^ 
Wda« to the superiority the discipline of “ 

providmg enlightenment to man. The selection*: r 

Since it has Se^ sSr^i sarhnydsins only. 

on?mSS^vety“£b2n^St^^^^^^^ nayVw and tamos. “Every 
not (the Self); fo7 it is said of - who knows 

unshaken by energies”txrv, 25 X ^ 

3). distinguished from the yoginsCm. 

-nt only, not 

gmas, and who in ther^selve! J ^re unshaken by the 

the karma-yoga is out of place. °f any change whatever, 

<^«0', /Prrtc«ori is superior 
siblefor thee by inaction ^^^ce of the body would not be pos- 

bound to PeSi^,”a^d wh!cMs?m ‘® 

a means to a specific end Artinr. • P^®®t:nbed (in the scriptures) as 
result. By inaction you cannot attain*<:^'^*^^”°?^ inaction in point of 
distinction between action and ina f die life’s journey. The 

rience. ‘"action is thus seen in our own expe- 

they should not ‘herefore^be p^forS.^^y?^° bondage and that 

^ion-bou?S. Act^^^]^{^^‘^°^°^^^rifice’ssake, this world is 

P^form. free from attachml^f O so« ofKunti, 
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Sacrifice (yajnd) here means Isvara, the Supreme Lord. So, the 
sruH says “ Yajna, verily, is Visnu.” “This world" means those peisons 
who, as qualified for action only, are bound to do it and who accord¬ 
ingly perform it. The world is not bound by action done for the Lord’s 
sake. Perform action without attachment. 

IV, 18. He who can see inaction in action, who can also see action 
in inaction, he is wise among men, he is devout, he is the performer 
of all action. 

“Action" means what is done, an act in general. Inaction can be 
seen in action and action in inaction, since both inaction inivrtti) and 
action (pravrttO presuppose an agent. In fact, all our experience of 
such things as action and agent is possible only in a state of avidyd, 
only when we have not yet attained to the Real (,vastu). He who sees 
inaction in action and who sees action in inaction,—he is wise among 
men, he is devout iyukta, yogiii), he has done all action—Thus is he 
extolled who sees action in inaction and vice versa. 

{.Objection)-. —^What means this incongruity, “who can see inaction 
in action and action in inaction”? Surely.action can never realize such 
an incongruity? 

{Answet)-.-. —This objection does not apply to our interpretation. To 
an ignorant man of the world, what in reality is inaction appears as 
action, and what in reality is action appears as inaction. With a view 
to teach what their real nature is, the Lord says “He who can see inac¬ 
tion in action,” &c. Hence no incongruity. It must be a bare truth that 
the Lord means to teach here, inasmuch as He has said that he who 
realizes this view of actipn and inaction is wise, and has introduced 
the subject by saying that there is much to be learnt about action and 
inaction, (IV, 17). It has also been said that “by knowing which thou 
Shalt be liberated from evil” (IV, 1); and certainly freedom from evil 
cannot be achieved by means of false knowledge. Wherefore, we 
should understand that action and inaction are misunderstood by all 
living beings and that the Lord, wishing to remove this false view of 
them teaches “He who can see inaction in action” &c. Moreover, inac¬ 
tion cannot be said to be located in action or contained in it, as jujube 
(badara) fruits in a vessel,.nor can action be said to be located in inac¬ 
tion: for, inaction is but the absence of action. Wherefore (the mean¬ 
ing of the Lord must be that) action and inaction are not rightly 
understood by people and that the one is mistaken for the other, as 
the mirage is mistaken for water, or as the mother-of-pearl is mistak¬ 
en for silver. 
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(O^lecftow):—Action is ever action to all; it never appears to be 
anything else? 

Not so. When a ship is in motion, the motionless trees 
on the shore appear to a man on board the ship, to move in the oppo¬ 
site direction; distant and moving bodies which are far away froni our 
eye appear to be motionless. Similarly, here, (in the case of the Selfi 
inaction is mistaken for action, and action for inaction. Wherefore to 

remove this false impression, the Lord says "He who can see inaction 
m action” &c. 

Though such an objection has been more than once answered 
people who have long been subject to great misconceptions are 
deluded often and often, forget the truth though often and often 
aught and often and often raise objections based, on false premises. 
Wherefore, seeing how difficult the Real is for us to know, the Lord 
otten answers such objections. 

and actionless, so clearly taught by sruti, smrti, 

connec?!r?n ^ deep-rooted habit of the mind to 

real nature whp^f ^ ^ actionless Self, though it is contrary to His 

Cdeha) etc hi if c i ’i pertains to the physical body 

•I am Ll “ the Self and Imagines 

riaZ ■ sS T%'', *’>' ““ 'h' of be 

a^SZcWl. “ 'he Self the ces^tlon (of 

happiness which re^ to the body and the senses, as also the 

■I shall be quiet, so tat activity); he imagines 

action- and I do 'nnrh- ^ ^^PPYi without worry and without 

Wse ImZiStSS 

&c. ^ can see inaction in action, 

retaining its own nature^a°"^*-senses, while yet 
who is aaionless^d ^y all to the Self 

aa" Hence the passage means-~Hr^ ^ 

>-e., he who has the riehr ^n,^ i j ^ inaction in action, 

supposed by all to neitain f that action which is commonly 

Self, just as motion does not^reaU belong to the 

of the river) which apoear (t ^ Pertain to the trees (on the shore 
the opposite direction- anH h/ board the ship) to move in 

who knows that even inartin ° action in inaction, i.e., he 

action-for, inacUon is bue a cessa- 
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tion of bodily and mental activities, and like action it is falsely attrib¬ 
uted to the Self and causes the feeling of egoism as expressed in the 
words “quiet and doing nothing, I sit happy";—he who can realize 
the nature of action and inaction as now explained is wise among 
men; he is devout (yogiri), he is the performer of all actions. He is 
released from evil; he has achieved all. 

This verse has been interpreted in a different way by some com¬ 
mentators.—How?—The obligatory duties (jiitya-karmd), performed 
for the sake of Isvara, do not produce any effect and may therefore, 
be figuratively termed inaction i.e., they are equivalent to inaction; 
and neglect of those duties produces evil and may therefore, only 
figuratively, be termed action i.e.,’ it is equivalent to action. 
Accordingly they have interpreted the verse thus:—^He who regards 
the obligatory duties initya-karma) as inaction, .since they do not 
produce any effect—^just as a cow may be said to be no cow when 
she does not serve the purpose of yielding milk,—and he who 
regards the neglect of obligatory duties as an action, since it produces 
evil such as hell (jiarakd), he is wise among men, &c. 

This interpretation cannot hold good. As such knowledge cannot 
lead to liberation from evil, the Lord’s statement that “by knowing 
which thou shalt be liberated from evil” (IV, l6) would prove false. 
Even though it be granted (for mere argument’s sake) that liberation 
from evil accrues from the performance of obligatory duties (jiitya- 
karmd) it can never be granted that it will accrue from the mere 
knowledge that they do not produce any effect. Certainly it is 
nowhere taught (in sruti) that liberation from evil accrues from the 
knowledge that obligatory duties do not produce effects or from a 
knowledge of those obligatory duties themselves. It cannot be urged 
that it has been taught here by the Lord. The same argument holds 
good also against their view as to seeing action in inaction. Indeed, 
this precept enjoins, (they hold), not that neglect of obligatory duties 
(.nitya-karmcO should be regarded as action, but only that ob igatoty 
duties should be performed. Moreover, no good can result from the 
knowledge that non-performance of obligatory duties leads to evU_ 
Neither can non-performance (which is non-existent in rtselt) ot 
obligatory duties be enjoined as an object on which to fix our 
thought. Nor by a false knowledge which regards inaction as action 
can a man be released from evil, or said to be wise and devout and 
to have performed all actions: and such a knowle ge eserves no 
praise. False knowledge is itself the evil; how can it release us from 
another evil? Darkness does not expel darkness. 
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^Objection):—The knowledge that inaction is action or that actinrt 
IS inaction IS not an illusion, but a figurative idea based upon the fact 
of productiveness or unproductiveness of effects 

that even such a figura¬ 
tive idea regarding action and inaction is of any good. Neither is anv 

puqjose served by thus ignoring the immediate subject of discourse 
and speaking of something else. It is, moreover, possible to express 

obligatory duties do not produce effects 
and that their omission leads to hell. What then mieht hp fh« 
se„ed by such an ambiguous 

g at the Lord wanted to confound others by these utterances tr ic 

ilv undeistonH if J ’ If “ P°^5‘hle to mamtain that it can be eas- 
oL FtTllfrf ways than 

needs no rtSn^Uo^*' T" and 

that is worth knowing hut ^ worthy of our effort 

worth acquiring: nor is irs oh° ^ ^rthless. No false knowledge is 
No evil can arise from nnn. ^which is unreal—^worth knowing, 
non-existence It has been °*'tt‘ance; no existence can arise from 

tenti*” (Ch. Up. 6 2 21 To c ' u existent arise from the non exis- 

non-existent 'is ’tantamountto^sayiS'lhaJ tr 

becomes existence and vice versa thrch ^ "O'^-e^istence itself 

^ against all evidence cannot be maintained as it 

which is productive of no eood"f (s^trd) cannot enjoin an act 

formance and no pain would ever°be defibt 1 1 

admitted that omission of such h °fhberately incurred. Since it is 

amount to this, that Revelation (si/S ®™P^^ 

ance as well as omission of duties Perform- 

pam. Moreover, he who admifc tu enjomed alike result in 

effects and at the same time hoin^^u °^^‘8atory duties produce no 
himself in a self-contradiction salvation, lands 

have inteipreted it accordtt^ly 1‘teral interpretation, and we 

follows: maction in action and vice versa is extoUed as 
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The man who has realized the truth described above, whose 
works are all free from desires and from purposes isamkalpdi which 
cause those desires, who performs mere deeds without any immedi¬ 
ate purpose,—if he be engaged in worldly action, he does so with a 
view to set an example to the masses; if he has renounced worldly 
life, he performs deeds only for bodily maintenance,—^whose 
actions, good and bad, are consumed in the fire of wisdom which 
consists in the realization of inaction and vice versa: him the wise 
who know Brahman call a real sage ipanditd). 

He who can see action in inaction and vice versa, (i.e., who has 
realized the true nature of action and inaction), is by virtue of that 
very realization, free from action; he renounces (the world) and en¬ 
gages in no action,—only doing what is required for the bare exis¬ 
tence of his body,—even though he had been engaged in action 
before realizing the truth. On the other hand, there may be a person 
who, having started with action and having since obtained the right 
knowledge of the Self, really abandons action with all its accessories, 
as he finds action of no use; but who, finding that for some reason he 
cannot abandon action, may continue doing action as before with a 
view to set an example to the world at large, devoid of attachment to 
action and its result, and therefore having no selfish end in view; such 
a man really does nothing. His action is equivalent to inaction, since 
all his actions are consumed in the fire of knowledge.... 

V (Introduction). In IV, 18, 19, 21, 22, 24, 32, 33, 37 and 41, the 
Lord has spoken of the renunciation of all actions; and in iv. 42 He 
has exhorted Aijuna to engage in Yoga, in performance of action. 
Owing to the mutual opposition between performance of action and 
renunciation thereof as between motion and rest, the two cannot be 
accomplished by an individual at one and the same time. Neither 
have two distinct periods of time been prescribed for their respective 
observance. By inference, therefore, only one of them forms Aquna s 
duty; so that thinking .that, of the two,—performance of action and 
renunciation thereof,-^he should resort to the better of the two to the 
exclusion of the other. Arjuna asks (V, 1) of the Lord with a desire to 

know which is the better of the two.* 

(^Objection ):—^As going to speak of entire devotion xo jndna-yoga 
on the part of him who has realized the Self, the Lord has taught, in 
the passages quoted above, that such a man has to renounce action, 
. but not he who has not realized the Self, Since performance of action 
and renunciation of action thus pertain to two distinct classes of peo- 
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pie respectively, Axjuna’s question with a view to know which of the 
two is better than the other is irrelevant. 


Yes; from your standpoint the question is irrelevant 
But from the questioner’s (Arjuna’s) own standpoint, the question 
we say is quite relevant-How?-In the passages quoted above the 
Lord enpins renunciation as a duty (in the form “Let the wise man re¬ 
nounce”); and it cannot be enjoined as a duty unless it (the term 
renounce ), is more important than the agent (i.e., the term “wise”)- 
so that this injunction of renunciation should be extended so as to 
apply to that man also who has not realized the Self because 
renunciation is elsewhere enjoined on him also. It cannot’ be made 

man may either perform action or renounce it. But, owing to the 
them ra°‘?°"'T5'^® ^bove, only one of 

0<h.r ** >>u< not the 

an''■idem from 
T,f ' ““.'*’8 °f "O'* in reply.-How?-1he 
highest bliss* but°Ia' karma-yoga both lead to the 

sho Jd now’ascem^^^ two” (V, 2). We 

^^a-sarhnydsaKsoned^hvT^^^^ and the 

it is said that thev Ip^h ev. realized the Self that 

karma-yoga is for som^ ^ ‘ghest bliss as their result, and that the 
erence TCe TT it in ref- 

>hat the statement is made°-4LT*ei^''°r 

realized the Self recnrfc • u then. ^Listen: As a man who has 

right to speak of them as SeT nor samnydsa, it is not 

superiority of his highest bliss or of the 

who has realized the Ifforaman 

(performance of acttonW^”'^^'* and its opposite- 

have been right to soeak nf fh ^were possible, then it would 
or to speak of the superiority leading to the highest bliss 

samnyasa. Inasmuch as how ^f^a-yoga over his karma- 
^anwa-j^jgaispQggjy r’ ^t'. neither karma-samnydsa nor 
right to speak of the^.^" the Sel^ it is not 

that karma-yoga is better than highest bliss, or to say 

n '^frna-sathnydsa. 
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iQuesttony.—A.TQ both karma-yoga and karma-samnydsa impos- 

^ c’ ff ^ impossible, for a man who has realized 

the Self? If only one of them, is it karma-yoga or karma-sathnyosa 
What IS the reason for the impossibility? 

iAnswe&. ^Since the man who has realized the Self is free from 
illusory knowledge, karma-yoga which is based upon illusion must 
be impossible for him. Here, in the Gitd-sdstra, in the sections treat¬ 
ing of the real nature of the Self, it is said that a man who knows the 
Self, who knows himself to be the Self that is devoid of all changes of 
birth, etc., and is actionless, and whose illusory knowledge has been 
replaced by right knowledge,—that such a man has to renounce all 
actions, ever dwelling in the true actionless Self; and it is further said 
that, owing to the opposition between right knowledge and illusory 
knowledge as well as between their effects, he has nothing to do with 
karma-yoga, the reverse of karma-sarhnydsa, presupposing an 
active Self and based on the idea of agency caused by illusory knowl¬ 
edge. Wherefore it is but right to say that, for him who has realized 
the Self and who is free from illusory knowledge, karma-yoga which 
is based upon the illusory knowledge is impossible. 


XIII, 2. And do thou also know Me as ksetrajna in all ksetras, O 
Bharata. Tlte knowledge q/'ksetra and ksetrajna is deemed by Me as 
the knowledge. 

Do thou also know the ksetrajna, described above, to be Myself, 
to be the Supreme Lord, not a being of the world (.sarhsdrd). The 
meaning is this:—the ksetrajna who is in all ksetras, and who is 
differentiated by the manifold upadhisor ksetras, from Brahma down 
to a clump of grass, is, you should understand, really devoid of all the 
various upddhis (conditions) and is inaccessible to any such word or 
thought as “s«/" or "asat,” existent or non-existent. As nothing else re¬ 
mains to be known apart from the true nature of k?etra, ksetrajna and 
the isvara, that knowledge by which the two objects of knowledge, 
ksetra and ksetrajna, are known is considered by Me—^the Lord, 
Visnu—to be the right knowledge. 

{Objection ):—If only one Being, namely, ISvara, exists in all k^e- 
tras, if there exists no being, no other enjoyer, distinct from Him, it 
would follow either that the fevara is a samsdrin; or that there is no 
samsdra because there is no sathsdrin —none else apart from the 
isvara. Neither conclusion is acceptable; for, then, it would follow 
that the scriptures which treat of bondage and liberation and their 
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respective causes would have no purpose to serve. Moreover, the 
conclusion is opposed to all evidence, including sensuous percep¬ 
tion ipratyaksd). In the first place, pleasure and pain and their caus¬ 
es, which together constitute the samsdra, are- known to us by 
immediate perception. And from our perception of variety in the 
world may also be inferred the existence of samsdra arising from 
dharma and adharma. All this would be inexplicable if the Atman 
and the Isvara, the Self and the Lord, be identical. 

(Answer )-.—No, for, that can be explained as due to a distinction 
between jhdna, and ajndna, between knowledge and ignorance. It 
has been said: 


“These, what is known as wisdom and what is known as unwis¬ 
dom, are quite distinct and lead to different goals.”—(Ka. Up. II, 4.) 

And so also a distinction through effect between vidyd and avidyd, 
wisdom and unwisdom, as producing quite opposite results,—the 
right and the sweet—is pointed out (in the same Upanisad and in the 
same context), wisdom leading to the right, while the sweet is the 
effect of unwisdom.... 

So also we see that an ignorant man regards the physical body, 
etc., as the Self, is impelled by attachment and hatred and the like, 
performs righteous and unrighteous deeds (dharma and adharma), 
and is born and dead, while those are liberated who, knowing the 
Self to be distinct from the body and the like give up attachment and 
h^red, and no longer engage in righteous or unrighteous deeds to 
w ich those passions may lead. This nobody can deny by argument. 
Such being the case, the ^etrajna, who is the isvara Himself, appears 
to be a sathsdrin owing to a distinction in the upddhis set up by 
<^vi yd,^ in the same way that the Atman or individual Self appears 
y avidyd) to be identical with the physical body, etc. It is a well- 
ascertained truth that that notion of identity of the individual Self with 
the not-Self,—with the physical body and the like—which is com- 
mon to a mortal creatures is caused by avidyd, just as a pillar Oh 
arkness) is mistaken (through avidyd) for a human being. But fhere- 
y no essential quality of the man is actually transferred to the pillar, 
quality of the pillar actually transferred to the 
ther ^ ^^"^‘^‘^usness never actually pertains to the body; nei- 

and ^ attributes of the body—such as pleasure, pain 

decav and V pertain to Consciousness, to the Self; for, like 

avSyt ’ to the Self through 
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(^Objection)-. —^No, the two cases are dissimilar. The pillar and the 
man are both objects of cognition (i.e., external to the Self) and are as 
such mistaken one for the other by the cognizer through avidyd, 
whereas you say that the body and the Self, which are respectively 
•the cognized and the cognizer, are mistaken one for the other. Thus 
the illustration differs from what has-to be illustrated. Wherefore the 
attribute of the body, though an object of cognition, actually pertains 
to the Self, the cognizer. 

(Answet^: —No; for, then the Self would also become unconscious, 
etc. If the attributes—^such as pleasure, pain, delusion, desire, 
hatred—of the body, etc., i.e., of ^etra (Matter) which is an object of 
cognition, could ever pertain to the Self the cognizer, then it would 
be necessary to state a reason for the difference,—i.e., to explain why 
a few attributes only of ksetra (an object of cognition) which are 
ascribed to the Self by avidyd actually pertain to the Self while others 
such as decay and death do not. On the other hand, we are led to 
infer that those qualities of ksetra do not actually pertain to the Self, 
because, like decay and death, they also are attributed to the Self, by 
avidyd-, also because they are objects shunned or sought for, and so 
on. Such being the case, inasmuch as sathsdra which consists in 
doing and enjoying, and which has its root in the cognized, is only 
attributed to the cognizer by avidyd, —^the cognizer is not thereby 
affected, just as the dkdsa or ether is not affected by the attributes of 
dirtiness and concavity which are ascribed to it by children through 
ignorance.... 

(Ofeycc/ion):—Then, in the absence of sathsdra and sathsdrins, the 
conclusion is inevitable that the sdstra or scripture serves no pur¬ 
pose, and so on. . . 

(.<4n^«;er):—No; for, it is admitted by all. The burden of explammg 
an objectionable point admitted into their systems by all those p i os 
ophers who argue the existence of Atman does not lie on on y one 
of them.—^In what way do all classes of philosophers admit into t leir 
systems this objectionable point?—^All philosophers who a mit e 
existence of a Self agree that liberated Selfs are not conscious o 
sathsdra or of the state of being bound to sathsdra;, , it is no 
believed that their systems are open to the objection t lat t ® , 

serves no purpose. So, according to our view, when le . 
become one with the Lord, then let the sdstra serve no purpos . 
fias, however, a purpose to serve where there is avi 

In point of fact, the objection that the sdstra wou ave 
pose to serve cannot be brought against non-dualism; tor, 
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is concerned with the ignorant who view things as they present them¬ 
selves to their consciousness.—It is, indeed, the ignorant who identi¬ 
fy themselves with the cause and the effect, with the not-Self. But not 
the wise; for, these latter do not identify themselves with the cause 
and the effect since they know that the Self is distinct from the cause 
and the effect. Not even the dullest or the most insane person regards 
water and fire, or light and darkness, as identical: how much less a 
wise man. Wherefore, the injunctions and prohibitions of the sdstra 
do not apply to him who knows the Self to be distinct from the cause 
and the effect.... 

(.Objection)-. —^Notwithstanding his knowledge that the Self is un¬ 
connected with the cause and the effect, it is quite possible for a wise 
man to regard himself—in reference to the connection (between the 
Self and the body, etc.) once set up by avidyd (prakrti) —^as still 
bound by the injunctions of the sdstra, thinking that he has been en¬ 
joined to adopt a certain course of action by which to attain a desir¬ 
able end, and to avoid a certain other course of action which leads to 
an evil; just as a father and his sons regard every one among them¬ 
selves as bound by the injunctions and prohibitions addressed to 
every other, notwithstanding their knowledge that they are all per¬ 
sons distinct from each other. 


(An^e^-. ^No; it is only prior to the knowledge of the Self uncon- 
causes and effects that it is possible for one to identify 
! f with them; for, it is only after having duly observed the 
injunctions and prohibitions of the sdstra —but not before—that a 
pereon attains to the knowledge that the Self is quite unconnected 
with causes and effects. Hence the conclusion that the injunctions 
and prohibitions of the concern only the ignorant.... 
ionr. based on avidyd and exists only for the 

nnr World as it appears to him. Neither avidyd 

kLltf ® simple. Nor is iUusory 

instance effect the Real Thing. The water of the mirage, for 

So ton ’/ 7 #.w saline soil miry with moisture. 

So, too. amdya can do nothing to k?etrajna.... 
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We turn now to post-Sarhkara Advaita. Once Sarhkara had suc¬ 
ceeded in demolishing or absorbing rival philosophies, a school of 
Advaita Vedanta could be formed with its members having the 
opportunities to quarrel among tliemselves. And out of these quarrels 
many of the ideas of 5amkara were refined and given greater preci¬ 
sion. At times, to be sufe, the reader feels somewhat oppressed by 
the scholastic nature of the commentaries upon commentaries, but 
nevertheless there is a good deal of exciting philosophical analysis to 
be found in them. 

The very first phase of post-^amkara Advaita presents an historical 
problem. Until rather recently Vedantins maintained that two of the 
most important thinkers who followed Sarhkara were actually one 
person. Maijdana Mi^ra, the spiritual father of the Bhamatl schoo, 
and Suregvara, one of ^aihkara’s pupils, were identified as one. 
Maridana, it is now believed, was closer in spirit than SureSvara to t e 
pre-^aihkara Vedanta tradition in holding to the necessity or ntua 
action and meditation iupdsan^ as prerequisites to the attamment o 
mok?a, and in claiming that real freedom takes place on y upon 
death of the body dvidehamukti). Conversely, Suresvara, 
believed, was closer to Sarhkara in insisting upon know e ge ynan 
as the sole means to moksa and to the real freedom w ic it is 
ble to attain while living (jivanmukti). ‘ _ 

Brahmasiddhi, also shows preference for the idea a • 
idsrayd) of avidyd is the individual self, the jxva, w ^ e . 

favors the idea that Brahman, the Self, is at once e o je 
and the locus Cdsrayd) of all ignorance. ^orfrihal 

This dispute about the locus of ignorance L^he BhamaQ 

divisions between the twornain sub-schools of A „ig„anda etc!) 

(represented by thinkers such as Vacaspati MiSra, padmapada 
and the Vivarana (represented by thinkers sue ® 
Sarvajftatman, Prakasatman, etc.). According to ® ^ avUfyd, 

ing Mapdana), the individual self must be the 
because such “ignorance” cannot intelligi y 
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.jiui jJk'k' luti.st Ik' a pJuiaiily of individuals each wirh his 
o: !V/ui„ f'ut if OIK* jierson is released from the bondage of igno- 
r4ti<<- 1 £ tfoes not mean ihai everyone is released. There may be a pri- 
rtul <i: (Kif)Iie ignonmce imuldvidyd), but there assuredly" is an 
tir private one Uulavidyd). 'fhe Vi\'arana school criUcizes 
Che Hli.ima(i position on Uie grounds that it is unintelligible for the 
jiiu K) he iKitli a product of avidya and its source. It argues that 
Braliman. the Self, must be the locus of avidya. Many individuals may 
Sx* said to exist as different refleaions of Brahman on the mirror of 
i<^iiorance. 


In the latter development of Advaita, a doctrine known as eka- 
juavada, the theory that there is only one individual, was also put 
fons-ard (namely by Prakasananda in Veddntasiddhmitamuktdvalt) 
w iich tended towards a kind of solipsism and “subjective idealism” 
rsfisrsti-vada the theory that perception is or precedes creation), 
but this extreme doctrine is not really part of the classical \uvaiana 
school and it would clearly have been rejected by Samkara. 

° selections, from Suresvara’s Naiskarmyasiddhi, 

• ! things, his treatment of this problem of “Whose 

larpr \ icates the line of thought that the Vivarana school 

marip translation of the Naiskarmyasiddhi has been 

(LnnHn/Qk Naiskarmya Siddhi of Sri Suresvara 

com' 'he selections are from this text. 

Suresvara which accompanies the selections is that of 


nai^karmya siddhi of SRI suresvara 

Criticisms of bheddbheda 

of knowledge and Brahman is known through a conjunction 

Whose Brahman permanently retains differentiations. 

COlYlfYl, Now We 

>>.e doc.r,„e Of 

1 ^9 The d 

those bhedabh^avm^i^^^Z^Trt^'^y^ maintained neither by 
tical even in sathsdra nor h u ° ^ ^hatyim and Brahman are iden- 
<^msara, nor by those who hold they are different. For 
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on the view that they are identical, failure to “attain” Brahman can be 
due to ignorance alone; and on the view that they are different liber¬ 
ation is impossible. 

Comm. Here, on the view that jiva is ever fundamentally Brahman 
by his very nature, it is only satanic ignorance that can prevent God- 
realization. In regard to this view we say: 

I, 70. Actions are not the means to destroy ignorance. Since this is 
achieved by knowledge and knowledge only, actions are useless in 
this regard. 

Comm. And on the view that Brahman is different homjiva, nei¬ 
ther can action lead to realization of Brahman, nor knowledge, nor 
can knowledge and action conjoined. For if Brahman shows itself to 
be different from jiva, such difference must be self-revealed by 
Brahman alone. 


I, 71. Where two things are essentially different, neither can 
become identical with the other. Even supposing they could, as 
between jiva and Brahman we should have not liberation and Go 
realization but tlie total destruction of the jiva. 


Comm. Now we mention another school of bhedabhedavd ins, 
who speak of liberation through knowledge, but base the doctrine on 
a Vedic command. 


I, 72. Even the miserable dualists would attain liberation if they 
practiced intellectual and spiritual discipline such as accor s wi 
highest Self. But the bhedabhedavadins because 
attain liberation through action, which contradicts the ig es 
its mere presence. 


1,73. And tell me, O bheddbhedavddins, how any co 
be a cause of action in him who is established in Bra man ^ 
has discarded all else, and who sees no variety anyw ere. 


I, 74. Further, the bhedabhedavddin who 
Brahman in samsdra admits the identity injunctions 

This nullifies, for him, the impelling power of the 
addressed as all of them are to men of specific castes. 
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Comm. Suppose the bheddbhedavddin in question sa 
“Injunctions can have force even for xh&fiva who knows his idenS 
with Brahman, since he may continue to identify himself with 
physical body,” we reply “not so.” 


I, 75. Nor can the identify himself with the physical body 
since such identification is due to Satanic nescience. If the latter had 
power to afflict even the God-realization would be useless. 

Comm. The opponent has now been thoroughly refuted, since we 

have shown that action is an effect of nescience, and that therefore 

there can be no association either simultaneous or even successive 

and karman, based on the real and the unreal 

at straw'^^ y 2 S t ey are. Still, in case he should still go on clutching 
at straws, we remark further: ° 

vidUfhni^^'^^'*”. identify himself with the indi- 

• deluiS 1 '"r 'hat he was nox 2 . jndmhv^. 

e im perform actions—who can restrain the ignorant? 

not be action is already achieved, action can¬ 

not De something commanded. 

very sel/^f^^l^h and universal aspects is the 

niind). It can nn ^ under discussion has in 

more e the subject of an injunction than breathing. 

thed^ineof^S^H^^ -^*^**i opponent retracts 

suppose he says “wen^'**^ ^^fiva with Brahman in a (real) samsdra-, 
undifferentiated' Hp ’ Brahman is both differentiated and 

possiW^^^r? " of knowledge and action I. 

.he aeon 

not rise in rel^i^n For the notion of difference can- 

notion that it was not^diffeienr^n'^i^^' the previous 

identical nor different fh- '^ttless this be admitted, neither 

If the opponernL^T-'^e world. 

then, since his position accepts defenseless position, 

characteristic of Brahmon ^ difference and non-difference as 

’ select for discussion the position that 
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non-difference is characteristic of Him, and remark that in that case 
Brahman must be afflicted with pain (which is absurd). 

I, 78. If Brahman be both identical with and different from all 
things both particular and general, then (in His aspect as identical 
with them) He is certainly subject to pain. Indeed all the pain that 
exists anywhere falls to His lot. Such is the wisdom of these exalted 
metaphysicians. 

Comm. Now we sum up our theme that knowledge and action 
cannot be conjoined. 

1,79. To say that knowledge can coalesce with action is like saying 
that darkness coalesces with the sun, coolness with fire, or heat with 
water. 


The Self as Witness; sak?in 

II, 107. Of the three factors of empirical cognition, the “known is 
the external object having visible form, “knowledge is t e 
Sion of modifications in the mind (doubt, memory, certainty etc. a 
the knower is the “I” which constantly accompanies t ese two, 
the witness is the Self which is constant and eternal. 

II, 108. That witness of all acts of acquiring and 
yond acquiring and rejecting, is the one that is m 
setise —neither knower, knowledge nor known. 

II, 109. Each of the three factors “^J^enc^^ 

ry. None can witness its own rise or jq witness 

establish its own reality, and hence none in ^ witnessed by 
the rise and destruction of the others. Hence ey < 
something different from any of them. 

Com.;?!. Objection. The theory of a witness his 

gress, for any given witness requires a furth 

existence. . ... lyiowledge, which 

Ansiver. No. Unlike the instruments of empin witness 

are inert, objective, subject to modification, an 
requires no external support to establish its ow 
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II, 110. The unchangeable Self does not require proof from outside 
as the intellect does. All else is proved to exist in reference to that 
independent One. But He himself requires no proof 


The Locus of Ignorance 

III, Comm Now ignorance iajfidnd) cannot exist in the void It 
must always be ignorance of someone about something, must always 

alreSl «rrhl'^ I! (visayd). Further we have 

already established that two categories exist and two only the Self 

locusfof"°^^-^''- ^hat the or 

unthinkable/«in ignorance existing in mere ignorance is 

least knowlerioe^^F ^ °f ignorance implies a knower or at 

rise of isnoranr • ^ difference would tlie 

evenVl^fv^nTa '^at we could say it was an 

Sof iF^ significance whatever? Again, on the view that the 

knowledge and if not-Self there could be no attainment of 

on knowledge fn ^ would not exist. But ignorance depends 
negating it Funh*^ * sown existence, since it exists only by virtue of 
suSttffha^ h Of ignorance. U is absurd to 

supported bv andfd ogically and causally prior can only exist . 

nXTtnJfol T "''I ^g^in. has the 

whereby it could c ^ ^P^ndent of and different from ignorance 

refute the possibilitj'^f Je nol°Sdf 

ranee, and if duly reflected on support of igno- 

cealed by ignore nn#. «>!, show it cannot be the object con- 

in ignorance (.dsrava of not-Self is neither the one 

ranee <ivi?aya of a^dya). concealed by igno- 

Self alone which fs^both^'^^ rernaining alternative, that it is the 
the experience “I do not kno^ff‘^d^^^'^'* of avidya. All of us have 
only a knower of thp monf ’ Narada says, “I am 

Up- VII, 1, 3 ). Nor do the argf ’ ^ 

^raya of avidya apply to LTeff^lie?,?” 

With Ignorance, since its natu • ^ ‘'^deed, is not identical 

hypothesis that the Self is rh^. u consciousness. Again, on the 

duced Imo At lo“s1„ a difference is intm- 

“ ■" *e form of a break in knowledge, whereby 
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the existence of ignorance as supported in the locus can be estab¬ 
lished and regarded as a significant event. And again, on this view the 
attainment of knowledge is possible, since the Self, through its reflec¬ 
tion in the mind, produced knowledge. Nor has the Self the disqual¬ 
ifying characteristic of being born of ignorance, since it is the eternal 
rock-firm changeless Self by nature. And finally the conscious Self 
has a form and existence independent of those of ignorance where¬ 
by it can serve as the latter’s support. From all this we conclude that 
it is the Self alone which is ignorant (i.e. which is the locus or support 
of ignorance). 

“What then is the object concealed by this ignorance sustained by 
the Self?" “The Self is that object,” we reply. “Well then, is it not a fact 
that ignorance is incompatible with the Self, since the latter is of the 
very nature of knowledge, is non-relational, is instrumental in the 
production of the very opposite of ignorance (viz. knowledge), and 
is Contradictory to knowledge in other ways too? 

To this objection we reply that ignorance is compatible with the 
Self. For in reality the Self remains undifferentiated. It becomes 
. differentiated into knower, knowledge.and the known through mere 
ignorance alone, just as it is through mere ignorance that e rope 
becomes a snake—the Self and the rope remaining in rea ity qui 
unaffected. Hence when ignorance is shaken off there is comp e 
absence of all the evils of duality.... 


Enlightenment 

IV, 49. For him who knows the Self thus there is ^ 

“mine” any more than there is darkness in front o one 
his hand a lighted lamp. 

IV, 50. Just as before enlightenment the eminent 

than the world of duality remained unproved, . j^^^yse the 

the existence of the intellect etc. is completely negated 
viewpoint is now that of the inner Self. 

IV, 51. The enlightened man knows and tc- 

empirical world and at the same time demes • ^^.^^jjjctions; 
ceptance is but a deliberate arid artificial awp of affairs, 

the denial is the natural reaction based on the red sate ot 
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IV. 56. Through knowledge of reality he brines samcnr^. u 

Right-knowledge destroys the path of rLunciatfon as TrH " 
stroys the path of action. ^nciation as surely as it de- 

IV, 57. Through merely becoming aware of the Self r. 

aSall 

and for all. There ,s no more wrong knowledge afterwards. 

inhlm f„ S OnT,h?SeT ''’k and do no. 

edge .0 gain and no Ignomnce left 


2S8 


Chapter 10 

Mandana Misra 

• • 


Mandana Mi§ra, probably an elder contemporary of Saihkara, is 
one of the most important thinkers in post-^athkara Advaita. Besides 
his major work, the Brahmasiddhi, he wrote several works on 
Mlmarhsa and conducted studies' in the philosophy of language 
iSphotasiddhi) and theory of error iVibhramavivekd). In the 
Brahmasiddhi, Mandana argues persuasively for the view that anan- 
da, the bliss of Brahman, is a positive state, and for the view mat 
Brahman, being pure consciousness, cannot be known as an objea 
of consciousness. Mandana was especially concerned with e pro 
lem of what the proper relation is between karman or ritual acuon 
and jhana, the highest knowledge of Brahman. This t erne e ‘ ‘ 
once again the subtle dependence of Advaitic thin ers on t e 
line Brahmanic tradition and the various efforts mat 
uphold at the same time the Advaitic position mat know e g 

is the means to moksa. , , 

The following section from me first chapter o t e 
deals with mis problem of relating karman j.g 3 d. 

is from an unpublished manuscript by Dr. R. Ba asu 
er in philosophy at the University of Madras. 

brahmasiddhi 

u ^nfire Veda establish 
This is to be inquired now. Does the . jjQfitpwim 
Brahman by negating the world of diversity the Veda 

regard to this, some hold the following vie . conveyed as, 

me negation of some difference in a particu ar p ^ 
for example, me denial of me notion that t e gjjQuld perform a 
veyed by me injunction, “One who ® eligible person is one 

sacrifice.” What, is conveyed here is gnjoy heaven; by 

who, being different from the body, is j^g j^gdy as me Self, 

this mere is the denial of the view the darsapH- 

In the same way, since the peBon (who petiotm 
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rrnmdsayis the one eligible (for sprinkling), the injunction “On. 
who desires cattle should sprinkle with the milk-pail” 
taMrautasutra 1. 16, 3) negates the notion that the person eto 
ble (for sprinkling with the milk-pail) is different. Likewise' 
injunctions and prohibitions, too, seek to negate the natural activities 
which are caused by passion, etc.; while prohibitions do that direct- 
y, injunctions do so by enjoining other actions; and in the world too 

undesirable path eitlier directly or (indi- 
recdy) by the advice to follow a different path. Thus, the injunctions 
which enjom rites are directly conducive to the attainment of the' 

caused by passion, etc. This can be explained as follows- a person 
oerso^ of the Self; and also he can attain it. Indeed a 

£ acjiV' hT in 

mindn ^hem cannot concentrate his 

aclj^ldes and T ^ -ho i« free from natural 

edge of the Self h ‘^°"5"°iied his mind is eligible for the knowl- 
Som. ?!, ’ °^his competence. 

desires and whn ^ who has not fulfilled his 

knowledge of the^ polluted by desire is not eligible for the 

destroyed his desi non-dual reality; but a person who has 

over one thousand v ^ fulfillment) by means of rites spread 

Veda has its oumni ^ i ^cording to these two views, the entire 
Self. ‘’“'P”" ■^sult, vfe., the knowWge of the 

Tlic * 

their own (different follows: Having separate fruits of 

which enjoin rites malf^ ^ knowledge of the SelO, the injunctions 
since one who has 3 person fit for the knowledge of the Self, 
fore, as stated in the text*^“H ^^ eligible there- 

But°there?"'^ '’please” 

attainment of the knowl^H^ conducive to the 

ciple of two-in-oneness as^^ ° accordance with the prin- 

seek to know It throueh « “The Brdhmanas 

text. “Through 22). and also in the 

dartnhoma, one attains a sacrifice, even like 

0.h« hold the“"; ,hT “ free from dfeemdons.- 

" "“ko a pemon eligible for knowl- 
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edge of the Self through purification as stated in the text, “One 
becomes fit for the knowledge of Brahman through the mahdyajnas. 
and also through sacrifices” iManu 2, 28); there is also the text, “He 
who has these forty purificatory ceremonies and eight virtues” 


(^Gmitamadharmasiitra 8, 22). 

There are others who, reversing the relation (between rite and 
knowledge) as mentioned above, argue that it is the knowledge of 
the Self which makes a person eligible for the performance of a rite 
by causing purification in the agent. 

Some others think that rite and the knowledge of the Self which 
are mutually opposed have no relation whatsoever, for the one 
involves duality, while tlie other non-duality. 

Of these, the first view is not tenable. The injunctions which enjoin 
rites do not really need some other fruit than the fruits like heaven, 
etc., mentioned in those texts themselves. Nor does the injunction 
about the knowledge of the Self, whose scope is fulfilled by celibacy 
and other means as stated, need the injunctions which enjoin ntes. If 
so, how could they have one result.’ If it be said that the injunctions 
which enjoin rites do not have fruits as mentioned therein since 
heaven, etc., are mentioned as subsidiary to something e se, ® 
tion which discusses about the desire for heaven must e exp 
to this person. Further, if all injunctions and prohibitions 
purport in negating the world of name and form, t e nse an 

all creatures are not due to previous deeds, and ^ ^ rhnnt anv 

without any cause; in the same way release, too, w e wi 

cause, and this will result in the futility of Scripture a so. , 

Objection-. The injunctions which enjoin rites are re a 
edge by (giving instruction about) results like jiioggg on 

same way as the instruction about passing throug ce 
the way is related to the instruction about reac mg reach- 

Reply. This argument is wrong. It is ^ instruction 

ing the villages on the way is not what « desimd. the^^ 

about them is related to the instruction a througli the 

place. The end which is desired that insofar as 

instructions about the villages on the way. ■. ^^jg to be relat- 
the scope (of these instructions) is not fulfi e , attained. But in 
ed to that (instruction) by which the desire e absence of 

the case of the injunctions which enjoin ntes, penson. Since 

the desired end, since heaven, etc., are ' ^j^jg into rela- 

their scope thus comes to be fulfilled, how can they 
tion with the other (viz., knowledge)? 
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Olyectiom When a person is persuaded to reach the desired nlace 
by informing him about the advantages of going to the villages Jn? 
ated one after another on the way. the earlier instructions about the' 

SZr a«atoing t 

rh^^f is proper; but what happens there is that the intention of 
the speaker is known through some other means of knowledge- 
indeed, through some other means of knowledge this is what is 
toown: when reachmg this particular place, this object desired by the 
speaker IS attamed; hence, this is the intention of the speaker Buuhis 

Ist be so^T smtement m-s 

tion of^hl d • *ere is the realiza- 

t^sltr ^^e intention of 

place is nS knnwn h ^ hearer in respect of reaching some other 
who are nearhv h means of knowledge, those 

instructions as^ha”- statement understand the earlier 

understand that ^ import only in those ends; they also 
of its?wn eSi 'he sake 

instructions are use'ful ’t^rh^'^’ intimated by the earlier 

import of the 

the injunction whiVh • • understood in that way, just as 

to the injunction acquisition of wealth, though useful 

therein. Hence (in respea S'the'^vT*^-’ 

be understood by foUowina^h ^ ^ the purport must 

absence of other mpnr. verbal statement, because of the 

the instructions about the villan^J^^^t^*'^ regard). Further, since 
their import only in whar fh understood to have 

goes to those places and Person who listens to them 

tions have their purport in tlesired objects; but if the instruc- 

essarily go to the vTlages s!nL*"^ 

intended, he will go therf. ih ^ [®^t:hing the other place is what is 

Moreover, it musl be ex . 

rites are conducive to the f *. how the injunctions which enjoin 

^ay. If it be said that thev knowledge in a perceptible 

ral activities caused bv oasc' Preventing the perceptible natu- 
tions. But it must be exolained'h ’■h® oase of prohibi- 

prevent them. They are not • injunctions which enjoin rites 

they restrictive injunaions injunctions; nor are 

In respect of what is alreadT/u^ convey is utterly unknown, 

understood as intendins th<» ^i- injunction can, indeed, be 

8 ae 'ImTOaon. of something. It cannot be 
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said that there is elimination (of the natural activities) due to the con¬ 
flict (between Scripture-ordained rites and natural activities) insofar 
as they lead to the same result. The activities enjoined by the Veda 
which do not yield their fruits at a specified time have imperceptible 
results; but the natural activities which are caused by passion, etc., 
have perceptible results. There is no conflict between doing a sacri¬ 
fice called sdngraharii and doing service, in respect of their being a 
means to the attainment of a village; Scripture has validity only to this 
extent (i.e., as enjoining a means to an end). This being the case, 
what is the conflict when a person who is desirous of abundant fruit 
does service and also performs sdngrahani either simultaneously or 
one after another? Further, if all activities which yield perceptible 
results are prevented, even the activities which are based on the 
Vedic injunction will be prevented, because those (Scripture- 
ordained) activities are not possible for one who has not acquired 
wealth, and who is, therefore, without the means for performing 
them. Moreover, there is no difference between the activities which 
yield perceptible results and those which yield imperceptible results, 
if both of them being prompted by desire are conducive to the 
desired end. This can be explained as follows; Assuming an activity 
caused by desire in the case of one who desires heaven, the injunc¬ 
tion enjoins a special means (for attaining the end); since there sim 
ilarity (between them) in respect of attachment to the wor , y 
which reason does the one become useful to the attainment o t e 
knowledge of the Self, while the other is opposed to iti The attraction 
of desire is, indeed, the same for the mind. If it be ^tgtie a 
Scripture-ordained rites are not the means to the desire en , 
the rise and fall of all creatures, it has already been said, he wim- 
out a cause; and also the principle enunciated (by Jaimim 
thrown down. Since the two kinds of activities are oppose a 
rise to the same result, it was argued that the one (viz., na 
ity) will get removed; this argument stands refuted ar away. 

It is argued that the injunctions which enjoin gf 

attataem of knowiedi insofar as rhey !«<> » the 
desires through fulfilling them, as stated in the immortal, 

that cling to one’s heart fall off, then ^ also 

(and) one attains Brahman here” (Ka. Up- 2, 3, ^-|„hvthe 
Wrong, for desires are not dissolved by fulfilling t defects. If 

discrimination arising as a result of the reflection ^p. 

the mind is touched even very little by desires, it is s mouished 
tivating desires; it has been said, “Desires can neve 
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by their enjoyment” iManu 2, 94); there is again the savins “r>pc- 
as well as the abilities of the senses grow keeping pace with ph 
ment” (.Yogasutrabhdsya 2, 15). If at least the Vedic injunctioS 
not known as enjoining means (to attain the desired ends) a oersnn 
wdl be free from desires and take refuge in the knowledge of Elf 
which by its very nature stills all sufferings; but a person who knows 
the means as indicated by the injunctions which enjoin rites will be 
drawn towards the enjoyment of pleasures which by their very nature 
captivate the mind; and he will dislike the knowledge ofThe tv 

*e Self’fs T quiets down all desires. Though the bliss of 

the Self IS known through Scripture, it is not experienced, and so it is 

dE’ ^ experienced, much less to destroy it. Hence, 

fniunc^on^^ h r"® destroying desL; but the 

injunctions which enjoin rites do the opposite. 

differenr<^^^^^^ everywhere in the Veda the negation of some 
of the noti^^th*T**i?^ place is conveyed, as for example the denial 
“One who H • ^ K ^ body is the Self is conveyed by the injunction, 
EsEfr" ^ sacrifice.” This aigument, 

w!tt to "’'T.'"' does not have its pur- 

it be said that h”^- * of the Self as different from the body. If 

may have its rJ it purports to intimate it, even though it 

tenL o^ an ‘"r «« l*ke in/erring the L- 

Indeed the nesa? footprint when it is directly seen. 

Self is directlv^raf°H ? body, senses, etc., are the 

(Brh. Up. 3 8 8) tf ii^p^n^ beginning with “It is neither gross” 

knot of desire (due to rh° ^Plication that the hardness of the 

in the Vedic iniimrf ^ ^ °f ^be different means as enjoined 

ment, since the in^uiw^'^ ^^rlier, can never be killed by their enjoy- 
filled through fruits menr* rites have their scope fill- 

reason for considerino therein, and since there is no valid 

(viz., the knowledge of rhp connected with the other 

If there is one end (for hnrt, if second view also is untenable, 
injunction which enir,i„ i ^ ^ injunctions which enjoin rites and the 
all rites with knowledge a there will be combination of 

. Who. by revl5to"l*“ f ^Possible, 

subsidiary to rite) mainto* u by making knowledge 

rite must state the evident* knowledge and 

c in re.spect of the (subsidiary) relation of 
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knowledge to rite. There is no authority for connecting knowledge 
with rites in the same way as there is the textual authority, “One 
sprinkles the rice-grains,” for connecting the rice-grains with rites. In 
this case, since it is futile to sprinkle the rice-grains which are not 
used in rites, the word “rice-grain” conveys, because of the context 
Cprakarana), that rice-grains when sprinkled are cormected with the 
unseen potency of the rite mentioned in the context by being con¬ 
ducive to it.... But the knowledge of the Self is not stated in the con¬ 
text (of karniakanda)] nor is the Self invariably related to rite; so it is 
wrong to speak about its connection with rite. Thus, since the knowl¬ 
edge of the Self is not for the sake of something else, the sruti text 
which speaks about the fruit that accmes is not a commendatory one, 
and so (having a fruit of its own), the person eligible for that is a dif¬ 


ferent one. 

Objection: It may be argued in this way. Since the sruti text, “He 
does not return hither again” (Ch. Up. 8,15,1), is in the present tense, 
and since it does not show any connection with desire, the fruit that 
wUl accrue must be stated by changing the wording of the text; and 
that is possible only if there is expectancy of fruit to die text; but there 
is no such expectancy when it has a perceptible fruit. To be engaged 
in activities which will give rise to fruits to be enjoyed in some other 
body is the perceptible fmit of the injunction which enjoins knowl¬ 
edge. Hence the injunction which enjoins knowledge is like the 
injunction which enjoins the study of one’s own Veda. The injunction 
which enjoins the study of one’s own Veda has no expectan^, or 
understanding the meaning of rite is its perceptible fruit; arid so it 
does not seek a fruit from a commendatory text; since this is also true 
in the case of the injunction which enjoins knowledge, the latter does 

not have a separate fruit. . j-cr^ 

Reply. This view also is wrong, for this person who ^ different 

(from the agent and the enjoyer) and who is taught m the Up^>?a^ 

is known from the Vedanta. The knowledge of this person does not 

cause the performance of rite; he is not really an ^8ent an a 

er. Thus has it been said, “It does not eat anything (Ch Up- 8.15^U 

“The other looks on without eating” (Mu. Up. 3, 1. )• 

who is the agent and the enjoyer of rites, ^at person known 

ly known in our day-to-day experience, and so he is not to be kno 

■ ^dividual aou. (/«) and *e Sa. 

iAtman) are only the same. Indeed, it has been said th , y 
jiva, by this Atmari' (Ch. Up. 6, 3, 2). 
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Reply. It is taie; but only the individual soul which is in associ 
tion with avidya is what is known directly (in our day-to-day exn 
rience). And this knowledge (of the individual soul) is the cause of 
the performance of rite; and for this, Scripture is not required Bi.f 
the supreme Self which is self-luminous and which is free from aU ' 
distinctions IS to be known through Scripture; and this (knowledge 
of the SelO is opposed to the performance of rite. How can it be that 
the performance of rite is the perceptible fruit of this knowledge? 
This can be explained as follows: What for should a person who 
knows the Self which is the highest bliss, which is one and non-dual' 
undertake any action? And how could he undertake any action? For! 

Sf action ' 

rit "o at all between 

is ronrpr ^ as they are opposed to each other, for while rite 
But thic ^ is concerned with non-duality, 

itv at all not be the possibil- 

(accordino of non-duality to them, since 

distinctions Pie ^ conflict between the cognition involving 
distinction l,ke means of knowledge, etc., and the cognition of non 

ouslv^ther(^is^*''^^ nieans and the end do not exist simultane- 
when there between them; all distinctions do disappear 

beZJnX “ ■'''“Smuon of non-duality. Were fe no corfllct 
this is because of the one cease to be the means to the other; 
and at that time the H- means is chronologicaliy earlier, 

peare^ fX dW^r^'T etc-,) have no. disap- 

since'^hey.^TO“ "h conflict even with rites, 
Objection: Let this hp -ru 

Brahman, since it is not ^ respect of 

stated in the smn text “Wha?^'^‘"^ ^ accomplished; and this is 

be brought into beino h u *‘®sult (viz.. Brahman) cannot 

Nor am ,her°seW fn^'’ «’>' *es)- (Mu. Up. 1, 2,12). 

knowledge is dependenron?h°*^ origination of knowledge, for 
even be an auxiliary to knr.,x i of knowledge. Rites cannot 

accomplished by knowledee RpI anythirig to be 

knowledge, for in that noc • what is accomplished by 

case It would cease to be eternal. It may be 
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argued that the destruction of the cause of bondage is something 
whicli can be accomplished; and so when the cause of bondage is 
destroyed, that being absent, a person attains release. If so, what is 
the cause of bondage? If the answer is that the beginningless igno¬ 
rance is the cause of bondage, then its destruction is not something 
different from knowledge to be accomplished by it, for the rise of 
knowledge Itself is the de.struction of ignorance. 

Let it be, it may be argued, that the rise of knowledge is the 
destruction of ignorance which is of the nature of non-apprehension, 
for the origination of what is positive alone is the destruction of its 
prior non-existence. But the rise of knowledge itself is not the 
destruction of erroneous cognition. Indeed, a positive entity cannot 
bring about the destruction of another positive entity, for positive 
entities are not of the nature of mutual non-existence; if that were the 
case, it would result in the void. It may be replied that erroneous cog¬ 
nition which is due to the non-apprehension of truth gets itself 
removed when its cause (viz., non-apprehension) is removed. But 
this is wrong. Non-apprehension which is negative cannot really be 
the cause of anything, for otherwise in the state of swoon, etc., there 
would be the possibility of it (erroneous cognition). What, then, is the 
cause of it? It has been said, “Ignorance which is beginningless and 
also purposeless.” And there is no room for the question about the 
cause of ignorance. Since both erroneous cognition and its impres¬ 
sions are explained through the relation of cause and effect recipro¬ 
cally, there is no defect. So, since the removal of erroneous cognition 
can be accomplished by knowledge, for the latter, there is the need 

of the auxiliary thereto. , 

The above argument, too, ia untenable. It la well ^ 

valid cognitions which arlae aubaequent “ 

of ahell, etc., do not endeavor aeparately for their nw do 

they aeek the help of the auxillaor; for, the mere 

er positive enUty which la te oppoaite la the de^^on rf *e 

er (erroneoua cognitlon)i and thia (deatmction) ^ 

otherwise the deatrucUon wiU not have a «uae. 

oppoaite of the enoneoua cognition. When it anaea, there m certam 

ly the destruction of the' erroneous cognition. 

It may be aald that ritea are the cauae °f 
destruction is caused by knowledge through *6 help of * J 

Butthlalawmng.Aalo„g«*emiagnoj«^^^^ 

perience involving distinctions of nte 
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place when there arises the pure knowledge which is free fr. u 
entire ptality? I, is in *ls way that rites atl said to o^a rwS 
erroneous cognition and doubt in the following text “The 7? 
head fecut, all doubts are dispelled, and his S.erlStlLne' 

theSelfisseen, the higher and the lower” (Mu. Up 2 2 8) 

argued that there is the need of the other in order fo Lke 
pure; but this argument, too. is futile, for doubt Ind em ol^^^s^ 
nition which are the impurities of knowledge are not possible in th? 
-e of knowledge which has arisen from^a means ofv'fdl:^^^ 

whLhfedifL^^tT^ knowledge 

distinctionfrn cognition and which is free from all 

sitv Brahm *e destruction of the perception of diver- 

cannot b^cL'^r^h" ® comprehended by this knowledge; it 
r^i^ l" *7 arising from the 

Snle T® There is the need 

“f 1“ origination. 

for the sake oTwV What is the speciality of this knowledge 

clarityOtt 'f “ la that owing to is 

needed for the Mke o?kmZ' n"” '^'’°'*'lotlg«. indeed, is 

bal cognition the nhif. h • object. When there arises the ver- 

•ion Zr^s 'tat, since cogni- 

expectancy (of the perceptual knowledge wherein the 

what is that other thino . end, it is sought after, then 

be said that another men *f Reeded when the object is known? If it 

is needed for kno ' ^^^^ledge is needed, it is not so. for it 

knowing the' object on ^ be said that it is needed for 

through the earlier mean?oft^’"’ known 

is no reason for knowina ^"°’^|edge many a time. Further, there 
said that there is anntho already known. If it be 

pbject can be known) the^"^ knowledge (by which the same 
in respect of the object be sought after; but 

expectancy (in the knower) known), there is no 

faction (which one attainc'i • exceptional sads- 

though the satisfaction has knowing it again, then 

of knowledge, by knowmo through the previous means 

exceptional satisfaction tak#.! (through the same means) the 
^ge is not required for atta- ^ another means of knowl- 

t rough perception, it has t^*K^ an object is known 

nowledge (like inference) sin ^ through other means of 

ce t at exceptional satisfaction takes 
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place there also, and since there is no difference among them (in this 
regard). They, too, determine the nature of the object, since they are 
means of knowledge. If it be argued that perception has for its object 
something which is capable of being rejected, etc., since the object is 
in proximity, but the other means of knowledge is not so, then the 
cause of proximity may be sought after, but not the means of knowl¬ 
edge, since the knowledge of the object has already been attained. In 
the case of the Self which is the object of knowledge in the present 
context, this distinction does not exist. If it be argued that verbal tes¬ 
timony, etc., makes known general features, while perception makes 
known the specific feature, then the content of perception is not at all 
known through verbal testimony. Assuredly, it may be replied, it is 
so; and it has already been said that Brahman is not the content of the 
knowledge arising from the verbal testimony. (But this will lead to 
some other difficulty). If the specific nature of Brahman is not known 
through verbal testimony, how is meditation on that (Brahman) pos¬ 
sible? When one thing is meditated upon, another thing is not direct¬ 
ly known. Further, what is that nature of Brahman for die direct 
realization of which sacrifice, etc., are enjoined? The injunction which 
enjoins the performance of sacrifice, etc., is intelligible (as providing 
the means) for directly realizing the Self which is Brahman by nature, 
which is of the nature of the unsurpassable bliss, and which is free 
from evil, etc., as shown by the verbal te.stimony. If *at "awre of 
Brahman which is the highest end desired by man is not k"own 
(through verbal testimony), or if that Brahman known d|fferemly 
then that injunction is futile. So when the Self which of ^e namre 
of Brahman and which is free from fvil, etc., is known 

through the verbal testimony which is free from doubt, them is no 
need of the other means. It may be argued that, t oug 
difference of Brahman and the Self is known t tong ^ttrib- 

“That thou art” (Ch. Up. 6, 8, 7), there is the ^^P^^ence o^he a 
utes of bondage as before and that, therefore, ‘^he "eed^^^^^^^ 
other means for its removal. But this argument is fU-cgir and 

U,We=d,poss,b,eforo„ewhohas«liz. 

who has known the true nature of th 

Utes in Brahman which is free from evi, ^ ^^hose 

a man knows the Self as ‘I am this, th^ esi g , ^ j 2 ). And 
sake will he suffer in the wake of the body?’ (Brh. Up. 4, 4,12). An 
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also, there is the text which says, “Verily oleasurp anri • 
touch one who is bodiless” (Ch Up 8 12 n Rf^hr ^ 
is due to the wrong notion (which Isidm^he ^ 
when that relation is removed by the knowledse nf ‘ 

the Self, the person (though living) is bodiless-lhat 
tave no retaion wi.h L 

the Self not hartl rSut, 

who has Aem as f “(‘*"'‘“8' tis before^ b„t one 

Brahman and the Self "“-tUfftrence of 

knoSgXo^t''‘"r" ft' ■"'» of 

some specific reason thpv "f ° 't^ ^ll cases; due to 

moon and the illusion of ft^ ^ the illusion of two- 

and the direction is decideHTt^'^^’ ^"^th about the moon 

worthy perSHn thr.f the utterance of a trust- 

sion due to the caDarir^^f^t^’ continuance of the illu- 

accumulated on acrountofthe^ powerail impressions which have 
neous cognition for one who beginningless erro- 

through Scripture whiVh • . known the reality of the Self 

there is the C o^ sotl 'i"'" to remove that, 

known repeated contemolar "^ ^Ise; and that something is the well- 

fice, etc., (which are usefuir^re 

Indeed, repeated contemni f ^ based on the Scriptural authority. 
:"8 .he i™,rSnhfk 

‘ng the earlier impressions (of rht^^^ prevent- 

etc., also do their work throi. h erroneous cognition); sacrifice, 
to some others thev rio th ®°me imperceptible way. According 
evil which are opposed to fh by destroying the impurities of 
tory rites causes the destruction^© performance of obliga- 

Is the ascertainment of the^mH^*^K*^*^ illusions continue; but there 
a person ascertains the tmth a ^ ^ [^‘^Sh the means of knowledge; as 
the pursuit of any activitv n,h !u^ b® conducts himself; and so 
who has known the truth of fh c*^ bad, is untenable for one 

ven though the knowledee of^rr,^ ^ this we reply as follows. 

impression has not grown <:^ ^ taken place, so long as 

y the erroneous cognition is ^biie the impression generated 

cgin their work in the same ^be valid cognitions do not 

are illusory do not; in the same^^ cognitions that the objects 

ireaion and who (though tolH ^bo has the illusion of 

gn told about the direction) does not con- 
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stanlly keep in mind the utterance of the trustworthy person is seen 
to behave as before. Likewise, when there is no contemplation on the 
valid cognition of the rope, even though the truth of the rope is 
known, there is fear due to the illusion of snake. Therefore, even 
though the knowledge of the truth has arisen from the means of valid 
knowledge, for the purpose of mitigating or destroying the strong 
impression arising from the repetition of the beginningless erroneous 
cognition, repeated contemplation on the knowledge of the truth is 
thought of. That is why it is said, “The Self should be reflected on and 
meditated upon” (Brh. Up. 2, 4, 5). Other means like control of the 
mind, control of the senses, celibacy, sacrifice, etc., are also pre¬ 
scribed; otherwise, what are they advised for? It may be argued that 
the knowledge of the trutli arises from the verbal testimony only on 
account of the means like celibacy, etc. But this argument is wrong, 
for knowledge originates from tlie verbal testimony alone. Indeed, 
the verbal testimony which intends to convey the knowledge of the 
truth does not fail to convey it without the special means (like con¬ 
trol of the mind); nor does it lack certainty, for it is free from all 
doubts; otherwise the knowledge of those means which are pre¬ 
scribed therein will be impossible. Further, the actors who are seen 
on the stage are the cause of sorrow, fear, etc., (to the spectators) 
through illusory appearance, although it is otherwise known for cer¬ 
tain (that they are on the stage); similarly even though there is cer¬ 
tainty about the sweetness of sugar, its bitterness which is illusory 
causes sorrow (to a person whose taste is affected by bile) as if it is 
real, for he spits it out as if it is real. So even a person who has known 
with certainty the non-difference of Brahman and the Self is in need 
of other aids in order to remove that (continuance of illusion). Juk as 
release does not become an effect which is accomplished when the 
nature of its reality is manifested by the means of knowledge, so also 
is it the case when it is manifested in a special way by aids (like sac¬ 
rifice). Scriptural texts (which declare that release is attained throug 
knowledge) have for their content that final stage of direct know 
edge which arises from the consummation of contemplation, or et 
them be explained as pointing to the knowledge from the ver ^ 
timony, since it is the cause of the subsequent (direct know e ge . 
What has elaborately been said so far will do. ^ 

It was said that the injunctions which enjoin rites, aving separa e 
fruits of their owm, make a person fit for knowledge, since one w o 
has liquidated the three debts is eligible therefore. But t us is 
as a general principle, for different orders of life are stated in texts 
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like, “To him there are many orders of life, according to some- 
{Gautamadharmasutra 1, 3.1), “He should dwell in that order of life 
which he likes." There is also the sm/itext which says: “Otherwise (if 
a suitable occasion arises) let one renounce from the life of stu¬ 
dentship Qabala Upani^ad 4). There are other texts like “Knowing 
this very thing, verily, the ancients did not offer the agnihotra sacn? 
fice (Kau. Up. 2,4), “What shall we achieve through childrea>" (Brh 

. 1 ’ What for shall we do 

sacnfice. ” m which the abandonment of rite (etc.) is stated. The text 
Havmg liquidated the three debts” iManu 6, 35), states that a person 
who has accepted the life of a householder, and who, thinking that 
rpJl—knowledge of the Self his aim will be fulfilled, 

* liquidation of his debts, incurs sin as 

tn fhrl prescribed rites, which is a hindrance 

to the nse of knowledge. 

whiHn^mv T previous ones) is acceptable—this view 

(like scope has been fulfilled by results 

of twn-in-^^ ’ *^t)sidiary to knowledge because of the principle 
know It iri the text, “The Brdhmanas seek to 

4 4 22') through sacrifice” (Brh. Up. 

the manifestar-n^^/'^f^ subsidiary (to knowledge) by being useful to 
tion of the res/ knowledge), and not by helping in the produc- 

edge And akn !u^'^?*'^^-^'*’^°*^^*^®''®‘®tiootherresultthanknowl- 
hofi ’ k" purification (i.e., the view which 

cation) is acceotahl^ a Person eligible for knowledge through purifi- 

ing to the stages nUo ci, i”i ? ^ ''^es belong- 

(by Scripture)^ CBrahm^trJt^ 4 ,^ 32 )™^'*’ 

ceptible; so wha°fe to^be ^be means which are per- 

of the mind, control of *e''seSertj" ^ way like control 

■ and which out an or^r^ » uses, etc., which are exceptional means 
a<».8h,a(ierZody?l° °f *■= “ind “ay be 

tranquil mind, knowledge^S^° ih Practices contemplation with a 
not required, for even wirh™ P^ but sacrifice, etc., are 
plation. them, it takes place through contem- 

celibacy wish to attain^e** those who practice life-long 

(sacrifice, etc.). But there is knowledge, even without them 
for reaching the goal)- for kn« ‘u respect of the time (taken 

’ knowledge is manifested quickly or very 


302 


Mandana Misra 


quickly because of the exceptional means, and in their absence, it is 
manifested slowly or very slowly. It has been said, “And there is need 
of all works, on account of the sruti text enjoining sacrifices, etc., as 
in the case of the horse” iBrahmasutra 3,4, 26). This is the meaning: 
even though knowledge may be attained through contemplation, 
there is the need of all rites, since there is the sruti text which says, 
“By sacrifice, by charity” (Brh. Up. 4, 4, 22); though the village may 
be reached even without a horse, yet a horse is sought after for reach¬ 
ing the place quickly or for being free from suffering. 

It may be argued that Brahman is of the nature of knowledge itself; 
knowledge is not different from Brahman; and that (Brahman) is eter¬ 
nal, and so is not something which is brought into being. That being 
the case, how can something be required thereto? To the above argu¬ 
ment the reply is: Just as a jewel whose color is concealed by the 
adjunct which is nearby seeks the removal of the adjunct for the 
manifestation of its nature, in the same way it must be understood 
here. Indeed, the previous color of the jewel has not been lost 
because of the presence of the adjunct; nor is another one. originated 
when that is removed. The origination (of a momentary white color) 
similar to the earlier one after being separated by many dissimilar 
(red-color) moments- cannot take place without any cause. Indeed, 
when fire is put out, the wood does not once again come into being 
from the pieces of charcoal. So, just as the color of the jewel which is 
not at all produced requires the removal of the adjunct, even so the 
nature of the Self. 

Objection: Let it be so; but the knowledge (of the nature of the 
jewel which a person wants to attain) requires something; and that 
knowledge which is different from the jewel is what is to be accom¬ 
plished; in this case, the endeavor of the person is really for the sa e 

of knowledge. . . 

Reply. If so, is knowledge sought after for its own sake or o*' ® 
sake of determining the nature of an object’ It is not soug t a er or 
its own sake, for all our activity is connected with the object; it is no 
the case that activity is dependent only on cognition; it is ^ so ase 
on erroneous cognition. If it is said that knowledge is soug 
knowing the nature of an object, our search for know e ge is 
sake of the object. Knowledge does not bring about any ^ 
whatsoever in the object, for there is no connection ’ 

connection in terms of proximate co-existence o ^ , j . 

(and so it is no connealon at alDi (unher, (If It is 
causes some change in the object known) then, it s ou 
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known to all; and also, it is not possible in the case of objects which 
are no more, and objects which are yet to come. Therefore just as the 
jew'el, though not really veiled, appears to be veiled as it were and 
seeks the removal of the adjunct as though it is to be revealed even 
so the reality of the Self is not veiled, but appears as though it is 
veiled and as though it is to be revealed through effort. 
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Padmapada 


According to tradition Padmapada (ca. 820 C.E.), the founder of 
the Vivarana school of Advaita, was, along with Suresvara, a direct 
pupil of Saiiikara. Tradition has it that after completing a com¬ 
mentary on Sarhkara’s Brahmasiitrabhasya Padmapada traveled on 
a pilgrimage to Ramesvaram in the South. On the way he stopped 
at the house of an uncle who was an ardent supporter of 
Prabhakara—one of the leaders of an important school of 
Mimarhsa. The uncle was entrusted witli the safety of the manu¬ 


script while Padmapada continued on his journey, but the uncle, 
upon reading Padmapada’s attack upon Prabhakara, set fire to his 
own house in order to destroy the manuscript. Padmapada later 
related to Sarhkara how the manuscript had been destroyed where¬ 
upon Sartikara dictated to him from memory Padmapada’s com¬ 
mentary on the first five parts of his own work, hence the title 
Pancapadikd for Padmapada’s work. (Portions of this work, how¬ 
ever, were probably lost, as the present text covers only the gloss 
on I. i. 1-4 of ^arhkara’s Brahmasutrabhdsyd), 

The Vivarana school, as founded by Padmapada, refined a num¬ 
ber of important doctrines of Advaita (e.g., the notion of mithyd, 
falsehood) and elaborated a few themes in somewhat new direc¬ 
tions (e.g., the theory of perception). As indicated previously, the 
question of the locus or support of avidyd became an important 
problem for post-Sarhkara Advaita, with the Vivarana school argu 
ing quite clearly that Brahman must be the locus. In connection 
with this, it elaborated a theory of “reflexionism” for working out 
the relation that obtains between the individual self ijivd) and 
Brahman, arguing that jiva is a mere reflection ^ ? 

its prototype {bimbo) and that hence, in es.sence, 
identical with Brahman. The Vivarana school also e ^ ^ f^ 

encounter with any of the "great sayings (mahdva yas o v i 

such as tat Warn asi ("thou art that’’) is sufficient for t e a am 
of enlightenment, of the realization of the identity etween 
and Reality. 
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The following selections from the Pancapddikd are from The 
Pancapddikd of Padmapdda, translated by D. Venkataramiah 
(Baroda: Oriental Institute, 1948), and deal with the topic of super- 
imposition iadhydsd). ^ 

pancapAdika of PADMAPADA 


I, 2.... “With the object of getting rid of this (erroneous idea) which 
IS the cause of misery, and thereby arriving at the knowledge of the 
oneness of the self with the Absolute, the study of the whole of the 
Vedanta IS begun." There, by the phrase, “with the object of getting 
nd of this which is the cause of misery" the fruit (prayojand) is indi¬ 
cated, and by the phrase, “for arriving at the knowledge of the one¬ 
ness of the self with the Absolute" the subject-matter ivisaycH is 
ren ere explicit. As that is so, what is the purpose of the Bhasya 
beginning with '^yu^madasmaf (and ending with “sarval- 
0 apratyak^h ) by which it is intended to show the error-begotten 
nature o nien s doings (i.e., their modes of thought and conduct) 
aractenze by egoity as evidenced in the expression '"aham 
marina, i am man,” where the self is identified with the body 

^ ain this (i.e., the body, etc.), 
and so on^ ^ (children, wealth, etc., belonging to me 

solvenr^^fiT^^ ^ answer: The knowledge of Brahman as the 

the sutra a H iUs of life ianarthd) is suggested in 

ZntZ 1 notion that 7ne is) an 

a coenizer 7^77 again presupposes (the belief that one is) 
lated bv genuiiiely real, it cannot be annihi- 

(n^cieLrZ^^°^^^^^^ "«n mmove only ajnana 

ed in nescience"then° ^ agency and enjoyment are ground- 
vi 2 .. that the kn;>wred8?of Brfh‘”® 

anarthd) would be ^in,. ^ ^^hman is the solvent of the cause of 
powerlesstodestrovrh^^^^^^^^^* Hence (i.e., since knowledge is 
rooted in nescience) k ofkartrtva, etc., unless the latter are 

the outcome of nescience haw h ^^^ncy and enjoyment as 

himself, when he suggests indicated by the aphonst 

cmartha. ^ ^ ^^^hmajndna is the solvent of 

Hence, in order that if 

veyed by the siitra (the evrj^ establish the meaning con- 

. tthe explanation of the nature of illusion has to 
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be undertaken) by pointing out the error-begotten character of 
bondage, and as such this prefatory commentary has the purpose of 
serving as the introduction to the entire sdstra (viz., Vedanta). 

I, 4. And therefore, what this sdstra in substance expounds is that 
all the Vedanta texts culminate in showing that the ultimate nature of 
the individual soul (.Atmari) alleged to be samsdrin (transmigratory 
being) is one uniform bliss, the very essence of existence, non-muta- 
ble and consciousness entire.... 

Ill, 8. (Now follows the bhdsya text)—(“It is evident that the mu¬ 
tual identity of the object ivi§ayd) and the subject (.visayi), which are 
as opposite in character as darkness and light, is what is impossible 
to support”]. (Here these questions appear pertinent:) Which is this 
opposition? Of what nature is the mutual identity (indistinguishabili- 
ty) held to be? On account of the untenability of which is the com¬ 
parison—“like darkness and light" adduced? If opposition (.virodhd) 
is defined as mutual exclusion (lit. non-residence in the same locus), 
then the presence of light would not warrant the presence of dark¬ 
ness. But this is not true. It is common knowledge that in a dimly-lit 
room objects (lit. color or shape) are perceived not clearly but else¬ 
where (i.e., where well-lit) clearly. From this it is obvious that in a 
room having a dim light, darkness also exists in some degree. 
Similarly, even in shade, warmth experienced in varying degrees 
indicates the presence of sunsliine herein. From this it must be 
understood that corn-presence of heat and cold may be taken to have 
been established. 

Ill, 9. We say' (in answer) that opposition is characterized by the 
absence of mutual identity (.tdddtmyd). This means that no actual re¬ 
lation is possible as in the case of the universal and the particular (Jdti 
and vyakti). Hence the identity of the one with the other, that is, their 

mutual identification is indefensible. 

How (is it that there can be no identity)? In so far as its nature is 
concerned (i.e., in i\sQ\i—svatastdvdt), the visayi ot the self cari have 
(in reality) no identity of being with the vi^aya or the non-se , e- 
cause it (the selO is wholly of the essence of consciousness («««*«- 
rasa)-, nor through the other {trisaya) because it is mrapable ot 
transformation (.parii;idmd) and is unattached. The object a so cannot 
by its own nature attain identity of being with the se y trans orm 
ing itself into consciousness (.cii), for then it will lose its c arac ens 
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tic as object by attaining equal status with consciousness. Nor 
through the other (the self by drawing the non-self into itselO can the 
non-self partake of the nature of the self, for the self is actionless 
(niskriyaX 


IV, 12. Superimposition (adhydsa) means the manifestation of the 
nature of something in another which is not of that nature. That 
(manifestation), it is reasonable to hold, is false Cmithyd). The word 
"mithyd" is of double signification—it is denotative of negation as 
well as of inexpressibility Canirvacaniyata). Here it is an expression 
of negation.... 


V, 13. Though it is so (i.e., though superimiposition is not warrant¬ 
ed), yet it is seen to be congenital, or a constant accompaniment of 
the iriere being imdtrd) of the inner self. This means the mutual 
superimposition of the “thou" and the “I” as exemplified in the 
worlds Qokd) usage ivyavaharayA"! am this” and “mine is this”]. 

Hence (because it is established by experience), just as the exis¬ 
tence of the I notion cannot be negated (being indubitable), even 
so that of superimposition; (the ego-concept necessarily involves the 
notion of superimposition). By the word "loka" is meant the whole 
class of beings permeated by the conceit, “I am a man" (i.e., ego-con- 
usage. (How)? Superimposition as is evident in 
I and “mine” means egoity in the form of “I am a man.” (Hence the 
sentence means that the conceit “I am a man,” is a matter of common 
experience and is beginningless. 


th js proved to be the product of (/wl- 

^ould it be said to be beginningless inaisargika)l 
p answer: It cannot but be admitted that there exists this 
tenr^T ° nescience in things external, as well as internal, its exis- 
^ .^°ristant accompaniment of their inner nature, 
sorv nhip<-f * is not admitted) the appearance of illu- 

cause anv • inexplicable. And that nescience does not 

S^ntienr manifestation, of the real nature of 

absence of non-cognition is caused merely by the 

thoueh it manifestation also), even 

ed. Hence it ^ nature (i.e., of silver) is apprehend- 

thing different if cause of the manifestation of some- 

•■.ng dJfeKn, (fcm ,he original, ,hoe.g., appearance of silver 
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in shell rupdntara. This is due to the viksepasakti of avidya). In the 
inner self however which is of the nature of (pure) inteUigence and 
as such self-lucent, since the non-manifestation of Brahman cannot 
be accounted for by anything else, its non-manifestation (it must be 
admitted) is due to the obstruction caused by the potency of 
nescience which is existent therein (in Brahman) and is beginning¬ 
less. Hence it (primal nescience) obstructs the manifestation of the 
real nature of Brahman in the inner self (Jivd) and it becomes the 
cause of the appearance of something other than its nature, like the 
ego notion, etc.; and in deep slumber, etc., having remained in the 
residual state of mere impressions of ego-notion, etc., which are the 
outcome of its projective power, it revives again (on waking). Hence 
though the superimposition as evidenced in the notions of men such 
as “I” and “mine” is beginningless (because the hetu, viz., avidya is 
beginningless) it is spoken of as having mithydjndnazs its cause, but 
not as adventitious. Therefore its beginninglessness is not in conflict 
with its coming into existence as the result of a cause. 

VII, 17. ["And (erroneously transferring the attributes) of the one 
with tliose of the other— anyonyadharmdmsca.”\ The reason why 
the attributes are taken separately is to show that in some cases 
superimposition of mere attributes (without reference to the sub¬ 
stance) is perceived (as in “I am deaf." Deafness is the property of the 
organ of hearing and not of the selO.... Again, where is the superim¬ 
position of attributes perceived? These (questions) the Bhasyakaia 
himself answers. He points to the form that superimposition takes in 
“This am I" and “This is mine.” The ego notion so far is the first 
adhydsa. 

Is it not that the integral (partless) cit alone manifests itself in the 
"aham —ego” and that there is no additional part (seen in the ego- 
notion) either superimposed or not superimposed? 

We will show; (when explicating the “ego") how the superim¬ 
posed part (viz., the insentient) is involved therein. 

VII, 18. Well, in the notion—“this" (referring to one’s body), the 
body—the aggregate of cause and effect which is the means of 
the enjoyment (of the agent denoted by the ego— ''aham karta"') 
is manifest to view (i.e., is seen as the object of perception); and 
in “this is mine," (the body) is related to the agent as his proper¬ 
ty (i.e., as a thing distinct from him). There (in consequence) 
nothing appears to be superimposed. 
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Here is the answer: When the notion of ego as agent is (admitted 
to be) a cause of superimposition, then alone is it evident that its 
auxiliary also is an erroneous notion; (when the notion of self—;7t;a 
as manifested in the “I" is error-ridden, the body which is intended 
for its ser\'ice is likewise an erroneous notion, i.e., of like nature, 
when spoken of as “this is mine”). Of one who has been crowned 
king in a dream, or a king who is a creation of mighty magic, the 
paraphernalia of royalty cannot have any real existence. It is thus that 
all worldly activities beginning with the ego-agency (I am doer, etc.), 
and embracing action, means and results (^phald) are superimposed 
on Atman which is by nature eternal, pure, enlightened and free. 
Hence it is by such knowledge as culminates in the experience of the 
identity of Atman with Brahman, thus characterized, that freedom 
from the evil-causing adhydsa (superimposition) results, so that the 
beginning of a study of the Vedanta philosophy having such (knowl¬ 
edge) as its content becomes appropriate. 


IX, 24. [It (superimposition) is “the manifestation, in some other 
object, of that which is of the nature of recollection of what had been 
observed before”]—thus is enunciated the definition of the term 
superimposition” iadhydsct) found in the question (viz., “what is it 
that is meant by adhydsa?”). Here, when it is said “paratra” (“in some 
other object ) it becomes evident by implication tliat the manifesta- 
iJon is of something odier (than the presented object). (The phrase) 
being of the nature of recollection” is its (manifested object— 
parosj/fl) attribute. What is recollected—that is “recollection.” This 
constmction is justified on the ground of usage, for the termination 

used in kdraka which is not denotative of 
subject though its sense is derivative. The manifested object only 
resembles the object remembered (i.e., the appearance, i.e., nlpa of 

similar to the appearance of the rec- 
ected object), but is not the thing (actually) recollected; and this is 
if what is presented to the sense (and not what 
manifested. That it iadhydsa) resembles 
tation^of n h'* corroborated by the explanation that it is the manifes- 
tion of <;ilv perceived in the past. There can be no manifesta- 

not seen sUvXSe'" *= ’“I. hss 


BRthinai^^Tn?e^*> L non.distinct from 

e. It IS for that very reason that avidyd, which conceals 


310 


Padmapdda 


in jiva the luminous nature of Brahman, is posited by implication 
iarthdi). Otherwise (if the individual soul is admitted to be, distinct 
from the Absolute, insentient, or of finite intelligence, avidyd, a pos¬ 
itive entity having the capacity of concealment cannot be main¬ 
tained), when the jtva is in reality (of the nature oO Brahman, if the 
knowledge of identity also were eternally established, then the teach¬ 
ing of identity (tdddtmyopadesd) would be purposeless. As such it 
must be admitted by diose learned in the smti, smrti and Nyaya that 
Brahman which is homogeneous consciousness is the substratum of 
the illusion of the endless souls which are conditioned by the begin¬ 
ningless nescience. 

XXDC, 107. Here (the opponent of the doctrine that the object and 
the image are identical) says—let it be conceded that there is no dis¬ 
tinct object, but the assertion, “that alone is that” (i.e., that pratibim- 
ba is nothing but bimbo) cannot be tolerated, for it is perceived that 
the silver (appearing) in the nacre though unreal, manifests itself as 
identical in nature with the real silver. 

It is not so. There (in the shell-silver cognition) because of the sub- 
lation it is regarded as illusory. Here no sublation of the image as 
such is in evidence. The disappearance of that (i.e., the image on the 
removal of the mirror) is not a case of sublation; for then it (sublation) 
would overtake the mirror also. 

XXIX, 108. Putvapaksin. —^Well, is not sublation evident from the 
sentence “That thou art"? 

Siddhdntin .—Not so; there (in the sentence) “that thou (art)” what 
is intimated is that the individual soul ijiva) which is in the position 
of the image (.pratibimba) is of the nature of Brahman occupying the 
position of the object (bimbo). Otherwise the sentence would not be 
(of tlie form)—“that thou art” but would be “thou art not' like silver 
is not.” 

XXIX, 109- Moreover the sastraic usage also confirms the view that 
the reflection is in reality identical with the object. “At no time, should 
one see the sun when he is just rising, when he is setting, when he is 
eclipsed, when he is reflected in water, and when he has reached the 
.mid-sky.” 

XXIX, 110. He who thinks that it is not the original (bimbaUlone, 
that as existing outside itself is revealed by the visual rays whic ave 
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turned back from the reflector but that the original remaining in its 
own place (viz., the neck) is revealed by the rays which having im¬ 
pinged upon the mirror turn back and proceed in the opposite direc¬ 
tion—^him, experience itself condemns; as such his view is not 
controverted. 


XXIX, 111. Prdbhdkara. —^How could, that which is circumscribed, 
singles, of the nature of being one (jekasvabhdvd) and which mani¬ 
fests itself in its wholeness in two separate regions, be absolutely in 
both? 

Siddhdntin. —We do not say that the manifestation (of a single 
object) in separate spots (at the same time) is absolutely real, but (we 
maintain) ekatva (oneness). The appearance (of the object) as dis¬ 
tinct is the display of mdyd and as is well-known there is nothing in¬ 
congruous to mdyd.... 


XXX, 112. Puruapaksin. —^Even when the identity of the reflection 
with the original is cognized there (still) exists the erroneous mani¬ 
festation of separateness, etc,, pertaining to it (i.e., the reflection); 
similarly even when the identity of the individual soul with Brahman 
is cognized (through study and reflection), there does exist the erro¬ 
neous manifestation of separation, etc. (between the jiva and 
Brahman) which cannot be got rid of (i.e., even though one is cog-' 
nizant of the oneness with the Absolute one cannot get rid of the 
notion of one’s separation from the Absolute). 

Siddhdntin. —^This is how it is met. The reason is that what is re¬ 
flected is only Devadatta’s insentient part. Even admitting that what 
is reflected is insentient (we say) that just as the duskiness of the 
mirror—the cause of reflection—(affects the reflected image) even 
so being pervaded (lit. assaUed) by the inertness of the mirror that 
reflection (of Devadatta’s face) does not cognize its identity with 
the prototype (.bimbo). Because it is inert (it is not sentient as held 
by the Carvaka). And such is experience (i.e., experience corrobo- 
rates that reflection is insentient); without the movement of the 
bimba the pratibimba does not move. 
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the defects belonging to it. And neither is the reflection sublated 
merely by the right knowledge, because the cause of reflection, viz., 
mirror is real (i.e., in a relative sense— laukikaparamdrthikd). 

Thte jiva on the other hand which may be likened to reflection is 
of the nature of cit (sentience) as is within the cognizance of us all 
and is not pervaded by the inertness pertaining to the inner sense. 
And that (Jivd) entertains the notion of self-agency (i.e., of itself as of 
the nature of active agent) but not of its oneness with Brahman which 
resembles the original ibitnbd). Hence it is reasonable that the illu¬ 
sion should disappear with the knowledge of its nature (as Brahman, 
because of the disappearance of upddhi, viz., the inner sense, etc.). 

XXX, 114. Purvapaksin .—Is it not a fact that there (i.e., in the cog¬ 
nition of reflection and crystal-red) a real thing which constitutes the 
cause of illusion, such as-the minor or the China-rose, iS in close 
proximity of the person who is deluded? Here (in Atmari) in every 
case of the superimposition of non-sentience (including egoity, etc.), 
when a person is attracted by illusory diversions no such real object 
exists in the vicinity? 

Siddhdntin .—That such a doubt may not arise they (Scriptures) 
give the rope-serpent example. 

XXXI, 115. Purvapaksin .—even there (i.e., in the rope-ser¬ 
pent) if indeed the serpent is not in the vicinity now (at the present 
moment) still the sarhskdra (impression) of the experience which 
must have arisen in the past certainly does exist; (this sarhskdra is 
itself the upddhi). 

Siddhdntin .—^It is true (that there exists the cause afforded by the 
persistent impressions). Even here the notion of the agency of the 
Self and its residual impression are beginningless like the seed-sprout 
(series) and since their relation as cause and effect will be later dem¬ 
onstrated there exists the sarhskdra as the ground of illusion. 


XXXI, 116. There (in the red-crystal) the non-relation of the red 
color with the crystal becomes evident on the basis of anirvacanty- 
Md (the principle of inexplicability, or on that of sublation 
though the crystal, etc., possessing parts are fit to be so * ■ 

(the person under delusion) imagines as if (the redness w ic ^ 
fleeted in the crystal is related to it (crystal). In the roj^ on t ® ° 

hand there arises only the serpent-notion and neither the 1 cao 

tion nor of non-relation. From (examples such as) these, e no 
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relational character of Atman as vouched for in the Scriptural texts 
viz., "Atman is unattached, for it does not attach itself,” Brh. Up. 4 4 ’ 
22 ; “This person is unattached,” etc., is not clearly brought out. With 
this in view the example of ether-in-the-pot (is adduced). There (in 
the pot-ether) indeed, apart from reminding it (viz., the limitation 
constituted by the “pot”), difference, form, serx'iceability and name 
are not perceived as belonging to itself. 


XXXI, 117. And all this aggregate of examples is for the purpose of 
removing the doubt that may arise regarding what has been estab¬ 
lished by the Scriptures, conformatory logic and experience, and also 
for mental concord; it is not for directly stabilizing the thing itself 
(viz., Atmari). 


XLII, 159 . Thus having established the existence of superimposi¬ 
tion, the Bhasyakara, with the statement “we have explained thahall 
t at superimposition means is the apprehension of something in 
w at is not that something” reminds us that, what has already been 
e ined in the commentary beginning with “of the nature of recollec¬ 
tion, etc., and ending with "adhydsa, however understood, does not 
epart from the definition that it is the apparent manifestation of the 
attn utes of one thing in another,” is literally the superimposition of 
w at is not that. (And this statement is made) in order to specifical- 
y point out, which thing, as denoted by the “thou” (object), is super- 
impose on which thing, as denoted by the “ego” (subject) arid again 
n e reverse order. What it means is the apparent presentation of the 
if “thou”.(i.e., “the this”) in what is 

in whar • ^ ^his”-ego; (again) in what is the “not-this," (i.e., 

tor "A by the “not-thou”). Hence says (the commenta¬ 

tor— As when sons and wife, etc.”) 

"O' “'orally Ci.e., in the primary 
children pr f, ^he unsoundness (of health) of one’s 

and indeedattributes through ignorance to one’s own self 

sense). ^ Pnmary sense (and not in a figurative 

figurative) Thnt^^^’i V*,!'"® superimposition is literal and not 

nd ornaments by someone who is in no 
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way related (to the child) except as a neighbor, the father thinks in no 
figurative sense that he has honored the father only, because of the 
fact that he himself is honored; and the person honoring also thinks 
that he honored the father only, because of the faa that the sense of 
pride at being honored has not developed in the child. Similarly, with 
the object of vanquishing a king a neighboring king who is desirous 
of victory, having destroyed only a single town in his kingdom thinks 
that he has vanquished him only; and he also (i.e., the pillaged king) 
grieves (saying) “I am vanquished.” Hence in this wise, superlmposi- 
tion in a real sense is perceived in the self which is patently distinct 
(from children, wife, etc.). Where then is the need to state that 
superimposition is real (not figurative) in the case of one who imag¬ 
ines thus—“I am lean, I am stout,” etc.? To point this out (the Bhasya) 
says, [“myself alone am unsound or sound; thus he superimposes on 
the self qualities which do not pertain to him”]. The superimposition 
of what is denoted by the “Thou” (yusmai) is only that of the attrib¬ 
utes (.dharmd) belonging to external objects as (when one appropri¬ 
ates to oneselO the honor, etc., done to the sons and so on. The 
meaning of the word "asmaf is in fact that which is interrelated to 
the ground of the ego-notion (i.e., the inner sense or antahkarana), 
which is the sentient part as distinguished from the “this (i.e., the 
non-sentient world), and which is the object; but it is not pure con¬ 
sciousness only, as in the case of the superimposition of the inner 
sense (on Atman) where there is no interposition of an additional 
superimposition (except ajndnd); even so “the attributes of the body 
such as leariess, etc.,” (are superimposed on the self); alike the super 
imposition of the thing possessing attributes.... The use of the wor 
“dharma" is to indicate that the superimposition is of the bo y, on y 
as associated with attributes like “manhood” (being a man), etc., an ^ 
not to denote (association with others as illustrated in) I am o y. 
And based on that (viz., the superimposition of attributes— 
mddhydsd) distinct (lit. such and such) rules relating to is me 
actions are enjoined by the Scripture.... 


XLVII, 180. What is it that is meant by the term “tarka ? 

a synonym... na.um had be«« be^ain^ 
This is its explanation:— ^It is of the nature o ^ 

tion by which the probability (or improbability) op 
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and visaya (viz., the identity of Brahman and the individual soul)' 
ascertained. ^ 


XLVII, 181. Pwvapaksim Well, if so (the Vedanta) since it requires 
tarka to establish the certitude of what it imports becomes invalid 
having lost its character of non-dependence (on extraneous aid). 

Siddhdntin: It does not (become non-valid merely because it re¬ 
quires tarka)-, for by its own potency it is productive of the indu¬ 
bitable knowledge of what it denotes (.svavisaya, which here is tlie 
identity of Atman and the absolute). 

Putvapaksin: Then what is the purpose served by tarka? (If the 
mahdvdkya itself is competent to bring home the knowledge of iden¬ 
tity, what is the function of tarka)? 

Siddhdntin: When there is improbability regarding the visaya 

viz^ t e umty of the individual soul with Brahman) and the fruition 

o t at ■ of experience (which brings about the destruction of 

anart a or the evils of life) has not arisen {tarka is useful) in remov- 

thephala (fruition) through pointing to its prob- 

ity {sam avd). As such in the mahdvdkya {tat Warn asi) the 

individual soul) and this jiva pre- 

thp A f of his being identical with Brahman which 

sire rmh f -I further, thinking that he is of an oppo- 

tv) hoc truth, though the knowledge (identl- 

own seifh not recognize the probability of his 

of tarbn Brahman, having (first) through the aid 

of tarka removed the Impediments. 
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Vacaspati Misra (ca. 850 C.E.) is considered by many scholars to be 
one of the most important contributors to Advaita in its post-Saihkara 
phase. He is the author of a famous commentary on a portion of 
Sarhkara’s Brahmasutrabhdsya and of several other works, among 
them works on other Indian philosophical systems such as the Nyaya 
and Sarhkhya. Vacaspati, following Mandana, argues for the position 
that ignorance resides in many different selves, with the locus of 
avidyd being not Brahman but the empirical self {jivd). Brahman or 
Atman is the object ivisayd) of ignorance, but the individual is its 
locus. He also argues for a "limitation” theory (avaccheda-vadd) to 
account for the appearance of the individual 

Although the Vivararia school later attracted many more important 
thinkers to it, the Bhamatl school has enjoyed a considerable influ¬ 
ence in Indian thought. For a full statement on the contributions of 
this school S. S. Hasurkar’s Vacaspati Misra on Advaita Vedanta 
(Darbhanga: Mithila Institute, 1958) is recommended. 

The following selections from the Bhamatl on the topic o super 
imposition are from S. S. Suryanarayana Sastri and C. Kunhan I^jas 
translation published by the Theosophical Publishing House, yar, 
Madras, India, 1933 (pp. 4-59), and on the topic of the unchange¬ 
ableness of Brahman from the unpublished translation o 
Sundaram, University of Madras. 


BHAMAT7 

... iSlalvation which consists in the cessation of 
the profit here desired to be set forth. Transmigration as 
the non-experience of the true nature of the self, and is got 
of by kno^cdge of .he .me na.ure of *e self. If .ha. 
which is beginningiess persist aiongside hie egin ^of 
edge of .he me nL.e of .he seif, how can .hem ^ "“^“ow 

the former, there being no opposition (between the 
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can there be non-experience of the true nature of the self? Other th 
the experience of “I.” there is indeed no knowledge of the true nature 
of the self Nor can this self, which is other than the body, the organ 
etc., and which is established by the very patent experience of “i" 
common to all men, be negatived even by a thousand Upanisads that 
being opposed to experience. A thousand Scriptures, verily, cannot 
convert a pot into a cloth. Therefore, because of opposition to expe¬ 
rience, we see fit to hold that the Upanisads have but a figurative 
sense. Raising a doubt, with these ideas in mind (the commentator) 
answers it (thus): 

... The self of the nature of Intelligence is the subject ivisayiri), the 
non-mtelligent intellect, organs, body and objects, are the objects of 
cognition ivisay^X For, these bind the intelligent self, that is to say, 
"if ? determinable through their own form. As an example of 
a so ute ■ erence, which is the ground of the impossibility of recip¬ 
rocal superimposition, (there is mentioned) “like darkness and light." 
r *!j understand such utterly different things as 

'h .. *^0 t>e of the nature of the other. This is stat- 

^ established that one cannot intelligibly be of the 

fU ° ^ c other. The one being the other means the one having 

nth o t e other, that is to say, the identity of the one with the 
other; this is unintelligible. • 

there be no reciprocal identity between different 

reciornroi ' ^ ^ not-selO: there may occur yet the 

inte«- ®“P®""^POsition of their attributes, such as inertness and 
are disiino^ • non-eternality etc. Even where substrates 

their attrihnr ^ indeed seen to occur superimposition of 

from the ^ ^ crystal though apprehended as different 

by the ren^n^n ® expenence “red crystal,” generated 

'his ii Z said, -fo, .hair 
Other i e th ’ existence of the attributes of one substrate in the 
it is indeed a suhsif transfer; this is unintelligible. This is the idea: 
transparency takes on account of its absolute 

though apDrehenHft^ another substance with color, 

ever, is the colorle« ^ k- itself; the intelligent self, how- 

objea. As they (the cannot take on the reflection of the 

way can there be rSfn?H“°'"r ’ 

mutual transfer nf tv.s» ' it follows by elimination that 

of >he consandy associated a..ribu.es of die objec. 
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and the subject is possible only on the basis of the reciprocal con¬ 
nection of these two. If these two substrates being apprehended as 
absolutely distinct are unrelated, their attributes are even more clear¬ 
ly urirelated, they being further removed from each other by the 
interposition of their respective substrates. This is stated thus: “the 
more,” etc. “Through an error in respect of that” means through an 
error in respect of the object. The word “illusion" signifies conceal¬ 
ment. This is what is said: superimposition is pervaded by non-appre¬ 
hension of difference; the opposite thereof, i.e., the apprehension of 
difference, is present here, which, getting rid of that non-apprehen¬ 
sion of difference, gets rid also of the superimposition pervaded 
thereby. “Though they can properly be only illusion, yet”: lliis is the 


construction. 

This is the underlying idea.—(All) this might be so, ih® true 
nature of the self were manifest in the experience of the I. This, 
however, is not so. It is thus: the true nature of the self is declared in 
Scripture, traditional codes (stwrtO, epics {Hihasas), and mythologies 
ipurdnas) as undefined by any limiting conditions, as of the one con¬ 
sistency of endless bliss and intelligence, as indifferent, as one and 
without a second. Nor can those (statements) which have t e purpor 
of teaching the self as of this nature, through their 
mediate and concluding passages, and through purpo 
be made figurative even by India. For, from . . 

nance of the obiect, as in -Lo, beauUful, lo. beaunfulr, 
ness; nor even figurativeness (that being) remote in ■ 
experience of the -I," exhibiting as it does the self ” “ 

confounded by a multitude of griefs and sorrows, ow jgtydgd 
true nature of the self for its sphere? Or how can ■■ J unWud^ 

(experience)? Nor can it be said •'“‘^^^Jyledge (?«»*,.»), 
perception, which is the elder means of ^ g 
the former alone as dependent on th qF huhan origin 

invalid or figurative; for, since that 

and is free from even th^e /conveying knowledge, it.is 

ity is self-revealed by the very fact of iK ,7s =- respect of its 
independent (of any other means of .houeh independent in 
effea, i.e., valid knowledge. If it be sa^ ‘""^jt^ndent on 
respect of the knowledge (it generate ), y opposition to 

perception in respect of its origin, an ^J^ cccriptural teaching, 

that (pemeptlon), there will bethenon-.*4V°f^ ^ 

consisting in its non-production, no 
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opposition to ite origination (by perception). Scriptural knowledge 
does not indeed annul the empirical validity of perception whet^f 
It would itself cease to be, because of the non-eLtenS oH^^S 
rather (does it annul) the absolute (validity of perception). 
cause the absolutely true (perception), since true knowledge is seen 

Ih!?! of knowledge which are empirically though not 

absolutely vahd. Thus, the qualities of short and long, though f^ign 
to letters (belonging as they do to sound: dhvamX being superiS 
posed thereon, are causes of true apprehension; those who m the 

Dhant and f different objects such as ele¬ 
phant and tree are not, verily, deluded people 

emS f"'"' of superimposiUon and its fruit, viz., 

discriminat-r^^f words “through non- 

sionTfSd 1 ‘he other,” i.e., through non-apprehen- 

difference at alP should it not be that there is.no 

suDerimnhcit' t ‘here were none), there would'be no 

which are abs^ ? attribute and the substrate’ 

point means n ^distinctness from the absolute stand- 

sion in the case°of aSe^. substrates, and non-confu- 

apprehension r>J!if ‘° i'^^'^tity conditioned by non- 

ble like the deh • ^ between two real entities is intelligi- 

bSaute of noiT" hr the case of nacS, 

them however. 

which is the absolut^reX^men^’ intelligent self 

the distinctness of fh*. • ^ i7' ^®"oe then the non-apprehension of 
ty? To this he reolies- “h" ^ Whence the delusion of idend- 

struction is; after sn true with the untrue.” The con- 

distinctness (throuBh^rr”^?°^*"® because of non-apprehension of 
gent self; the untrue are rh ^ ‘h® inteUi- 

Pling these two substrates^ the body etc,; cou- 

cannot be any real ronr.i- ’ means yoking. Because there 

real, there is used the fp^f Phenomenal with the absolutely 
which signifies instead of mithunam-X 

is said: the imposition T u that as it were. This is what 

^ '■f' wear being impossible, 

»nce. ^ ""^"■““’’ofwhaeisimposed.notilsL/MS^ 
Be this so. When the 

is the superiinposition S whaf^^°? of what is superimposed, there 

^as formerly seen, while that cogni- 
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tion itself is conditioned by superimposition; thus, (the defect oO 
reciprocal dependence seems difficult to avoid. To this he says: “nat¬ 
ural.” This empirical usage is natural, begirmingless. Through the 
beginninglessness of the usage, there is declared the beginningless- 
ness of its cause—^superimposition. Hence, of the intellect, organs, 
body etc., appearing in every prior illusory cognition, there is use in 
every subsequent instance of superimposition. This (process) being 
beginningless, like (the succession of) the seed and the sprout, there 
is no reciprocal dependence; this is the meaning. 

Be this so. Certainly, it is only the prior appearance that counts in 


imposition, not the absolute reality of what appears. But even 
appearance is unintelligible in the case of the body, the organs etc., 
which are wholly unreal, and are comparable to the lotus-pond in the 
sky. The reality even of the inteUigent self is but manifestation, and 
nothing other than that, like the inherence of the class-Being isattd- 
sdmdnyasamcivayci) or practical efficiency {ariha-kriyd-kariw) as 
(the admission oD these would lead to duality. Further, with the pos¬ 
tulation of another Being and another practical effictency (to deter¬ 
mine the reality) of this Being and this practically we shall 

have an irifinite regress. Hence, manifestation alone has to be ad^u^ 
ted as constituting reality. Thus, the body etc., smce ey 
fest, are not unreal, being like the intelligent se ; or e ’ 

they cannot be manifest; how then can there e t e ' differ- 
true with the untrue? In the absence of this (coup 
ence is it that is not apprehended? and from what witE^iis 

hension of difference) failing, whence the ’ cuiierimposi- 

in mind, the objector says: “What is this 
tion?” The (pronoun) “what” has the 

respondent meets the objection by ^*'2! ^The reply is— the appear- 
superimposition well-known to the wor . n _rtion of what was- 
ance elsewhere, with a nature like to that '^^°“;ltoted or 
seen before.” Avabhdsa is that appearatrce . . cog- 

depreciated. Termination or depreciat.on is suton by 
nition; by this, it {avabhdsa) is said to ® ‘ «^hat was seen 

This is the further commentary on tha ( „_pearance of what 
before” etc. Purva-dr?td-’vabhdsab mean about with- 

■ was seen before. The illusory with that on which it is 

out the coupling of the imposed e jg understood by 

imposed; hence what is untme an jg used to indi- 

the words “what was seen before. 
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cate that it (the superimposed element) counts only as phenomer, i 
not as absolutely real. Even thus, what is now seen is not capable of 
being imposed; hence the use of the word “before." What was see 
before, *ough real in its own nature, is yet, as superimposed, inde" 
terminable and hence unreal. The locus of imposition, which is real 
IS stated m: “elsewhere.” Elsewhere, in nacre etc., which are absolute- 
^ ^ declared the coupling of the true with the untme. 

IS IS what IS said: it is not that manifestation alone constitutes 
reality, m which case, bodies, organs, etc., by the very fact of 
manifestation, would be real. It is not as if ropes etc., do not appear 
sna es etc., or crystals etc., as endowed witli red color and so on* 

"Zl do they really become those objects or 

owe wi^ those attributes. If that were so, one would conclude 

rln<!p ° u d^3t it is the Mandakini which has come down 

low anH j garlands of constantly agitated waves high and 

bv (thereto) should be able to quench one’s thirst 

thoueh rrT^ -f ^once, of what is superimposed, even 

thisfrnn solute reality cannot be admitted, even though 

this (conclusion) be not desired. 

but in ask thus: “in the mirage, the water is unreal, 

body orffanc*^ nature (as mirage) it is absolutely real; whereas, the 
cannot be the s h’ ^ven in their own nature, and as such 

imposed?" For ° experience; how then can they be super- 
Z ht be .he obiea of any expert- 

spt’ire of exner- rnirage etc., which are unreal, become the 

they (the mirag^eT) S^orbe^' 

It mav be cairi. ft, • become real as water, etc., as well, 
distinct from existenS^f non-existence (abhavd) as 

it is but existence. As is said-N^"'®'^'®"''®’ 

considered in relatinn ’ Non-existence is but another existent 

explained as anSl^'^^rof " 

of experience. The world w J ^ell be in the sphere 

capacity, devoid of anv fir, absolutely unreal, devoid of any 

experience? How aeain • how can it be an object of 

self? Nor is it admissible ^ ®tiperimposed on the intelligent 

wholly devoid of any canariA objects (of experience) are 

through the capacity reciri- ^ ° ^PP®®*"^’ the respective cognitions, 
give rise to the appearanee'^^r^ cognitions, of themselves 

ppearance of the unreal, as a product of a unique 
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nature, and that this capacity (of the cognitions) to make the unreal 
appear is Nescience. What is this faculty of cognition whereby it 
makes the unreal appear? What is it that it is capable of? If it is the 
unreal, is it effected or only made known by it’ It cannot be effeaed, 
since that is unintelligible in the case of the unreal. Nor is it what is 
made known, since there is no other cognition known (other than 
that which makes manifest); further, (what is thus manifested being 
unreal and requiring its relation to the new cognition to be 
explained), infinite regress would result. If now, it be said that it is the 
very essence of cognition to manifest die unreal, what is this relation 
between the real and the unreal? If it be said that the relation of cog¬ 
nition, which is real, to that which is unreal is that the formeris made 
determinate under the control of what is unreal, lo! how very fortu¬ 


nate is this poor cognition that attains to determination even through 
the unreal. Nor does cognition do anything thereto, since being the 
support (of any such thing) is inappropriate in the case of what is 
unreal. If it be said that the cognition is not controlled by the unreal, 
but that it is of the very nature of cognition not to appear apart from 
the unreal, lo! unfortunate indeed is this partiality for the unreal, 
whereby cognition is invariably linked to the unreal, though nei ter 
originating therefrom nor of the same nature as that. Herice, o y, 
organs, etc., which are wholly unreal and have no (true) essence, 
cannot become objects of experience. 

To this we reply: if what has no (true) essence be 
sphere of experience, are these rays real as ^MhalKin 

they may come within the sphere of experience? ( ® ■. 

says): They have no (true) essence (in the nature o wz er , 
rays are not of the nature of water. The essence ^ 
kinds, real or unreal, the former in respect o t ’ -gggjice of 

respect of things other than themselves. As is sai . 
things is grasped by some at some time or other eith „ 

unreal in respect of (those things) themseNes or in 
(We reply): Is the cognition of water in e rays 

true? Then, being valid, it would not be sublated, 

lated. (The purvapaksin rejoins): certai y, of water, 

if it apprehended the rays, which truly a nature of 

as not of the nature of water. When appre e gybiated’ Lo! then 

water, however, how can it be non-delusive or non^Ware^^^^^^ 

(we reply) of the rays whose n^ure from non- 

waterness is not real, since they, d g 
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waterness, cannot intelligibly be of the nature of watemess-no ' 

unreal; for, it is recognized by you, in the words “Non-existence 
existence in another form, not anything else, since no (such thin^^ I 
proved,” that the unreality of one thing is but another thing Nor is the 
imposed form another thing; if it were, it should be either the ravs or 
the water in the Ganges. On the first alternative, the cognition would 
be of Ae form “rays,” not of the form “water”; on the latter (alterna^ 
uve). It would be of the form “water in the Ganges,” not “(water) 
here/’ (Further) if the particular place be not recollected, it should be 
(of the form) “water” (merely), not “here.” Nor is it admissible that 
this is something wholly unreal, a mere falsehood devoid of all exis¬ 
tence, smce that cannot intelligibly be within the sphere of experi- 
ence; this has been said earlier. Hence, the water superimposed on 
rays as to e recognized to be indeterminable, being neither real 
nor unrea nor yet real and unreal, this (last) being self-contradictory. 

j j superimposed water is like absolutely real 

rhaf •’ ^ reason is like what was formerly seen; but really 

formerly seen; but it is untrue, inde- 
k inripre ^ • ^ui ^ Universe of bodies, organs etc. 

thino though novel, yet they are superimposed on some- 

senteH in^’ ^ “itelligent self, in the same way as what was pre- 
defmitinn erroneous cognitions. This is intelligible, since the 
of bodi>«: ®^P®hmposition applies. The sublation of the universe 
self it explained later. As for the intelligent 

puranas- a<! a ^ Scripture, traditional codes, epics and 

r '““"‘"8 based oe and not In conflict 

isdetemiinahlea ' intelligence and freedom, and 

ity; that is of rh ^ certamly real. Unsublated self-luminosity is its real- 
other (than this) IS intelligent self, not something 

lished in exoerient^K ^ Bie nature of another is estab- 

in the case of whar k ^ delusion of difference 

difference for the non-different; whence the delusion of 

To this he savs- “rh#. ^ ° different from the intelligent self? 

ond.” nioon, though one, appears as if having a sec- 

In the Words **Aoa * Vi > 

gent self is again obfecteSo S'-’ ®“Perimposition on the intelli- 
self manifest or not^ If it k meaning: is this intelligent 

e not manifest, how can there be the super- 
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imposition of objects and their attributes thereon? There is not, veri¬ 
ly, the superimposition of silver or its attributes on a non-manifest 
substance in front (of us). If this self is manifest, it does not stand to 
reason that it is inert, and manifested in dependence on another, like 
a pot etc. (The self that is manifest should be either self-manifest or 
manifested by another; it is not the latter; nor can it be the former.) 
Verily, the same thing cannot be both agent and object, because of 
contradiction. The object is, indeed, that which can bear the fruit of 
activity inherent in another; the knowing activity is not inherent in 
another (than the selO; how, then, can tliat (self) be the object there¬ 
of? Nor can the same be both self- and other- (dependent),-because 
of contradiction. But if inherence (of the knowing activity) in anoth¬ 
er self be admitted, the known self would become a not-self (not 
being the subject of that activity). Further, for that (another knowing 
self would be required, and) for that (another), so that there is infi¬ 
nite regress. 

(He who holds that consciousness is self-manifest, but not the self, 
may say:) be this so. The self, though inert, though manifest in the 
cognitions of all things, is agent alone, not object, being, like Caitra, 
not characterized by bearing the fruit of activity inherent in another. 
In Caitra’s reaching a city through activity inherent in himself, though 
the product inheres in both Caitra and the city, the objectness 
belongs to the city alone, since to that belongs the property of bear¬ 
ing the fruit of activity inherent in another, and not to Caitra, though 
he too bears the fruit of activity, as the act of going is inherent in 
Caitra (alone). 

This is not (sound), because of opposition to Scripture. Scripture, 


indeed, says: “Triith, knowledge, infinitude is Brahman. 

This is intelligible too. It is thus: that fruit, which is the manifesta¬ 
tion of the object, that in which the object and the self manifest them¬ 
selves, is that inert or self-manifest? If that were inert, both the 
and the self would be inert; which, then, would be manifest in w ic , 
there being no distinction (among the three)? Thus would ^ 
manifestation for the whole universe. (Nor can the reciprora ^ 
dence of these three be of any avail); and thus the prover . s e 
blind holding on to the blind falls at every step." Nor may « sai 
that cognition, being itself hidden, (yet) makes 
object and the self, like the sense of sight etc. (w nc , t en 
unperceived, yet cause perception); for, to make 
duce cognition, and the cognition that is pro uce , ei 
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would not surmount the above-mentioned defect (of the blind lead¬ 
ing the blind). Thus, the subsequent cognition too being inert, there 
would be infinite regress. Therefore, consciousness should be 
acknowledged to be manifested without dependence on another. 

Even thus, what is gained (by you) for the object and the self 
which (you hold) are both inert by nature? This is the gain, (you may 
say), that the consciousness of them is not inert. (But it does not fol¬ 
low that the object and the self, the causes of consciousness, are not 
inert); in that case, because the son is a scholar, should the father be 
a scholar too? It is of the very nature of the self-luminous conscious¬ 
ness to be related to the object and the self: if this be said, alas! then, 
it is equally the nature of the scholarly son to be related to his father. 
(You may define the relation thus): the manifestation of conscious¬ 
ness is along with the manifestation of the object and the self, never 
without the manifestation of the object and the self; this is its nature. 
If this be said, is consciousness, then, different from the manifestation 
of consciousness (on the one hand), and the manifestation of the 
object and the self (on the other)? If that were so, then, consciousness 
would no longer be self-manifest, nor would consciousness be the 
manifestation of the object and the self. Then, (you may say), the two 
rnanifestations, of consciousness and of the object and self, are not 
different from consciousness; these fvs'o are but consciousness. If this 
be said, then, what is said in “consciousness (goes) along with the 
o ject and the self,” that (alone) is what is said in “(the manifestation 
oO consciousness (goes) along, with the manifestation of the object 
an t e self (so that there is no advance in your position). (Hence), 
what IS desired to be stated by you (that the self, itself inert, is the 
^ sslf-nianifest consciousness) does not result. 

^ Or IS t lere concomitance with the object in the case of that con- 
ousness which has objects past and future for its sphere (though 
>01 concomitance has been assumed in the argument so far). Since 
S^nerated the cognition of rejection, acceptance or indiffer* 
content, there is concomitance with the 
tion Mr because the cognition of rejec- 

havp rh'it ^ ^ consciousness of the object itself, cannot intelligibly 
rejection object) as content. Because of giving rise to 

content- and i-,' ^ cognkion of rejection etc. too have the object as 
which h-avp th 8'ving rise to the cognition of rejection etc., 

lias that (obierf? content, the consciousness of the object too 
) as content: if this I^e said, since the conjunction of 
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the body with the self that puts forth effort is the cause of the setting 
up and cessation of bodily activity in respect of an object, is that (con¬ 
junction) too (we ask) a manifestation of the object? Because of its 
inertness, (you may say), the conjunction of the body and the self is 
not a manifestation of the object. Now, though this (consciousness) 
is self-manifest (unlike the aforesaid conjunaion), its luminosity, like 
that of a glow-worm, is only in respect of itself; in respect of objects, 
however, it is inert; this has been explained (by the analogy of the 
scholarly son’s father). 

Nor are objects of the very nature of light (i.e., of consciousness, 
as the Vijnanavadins say); they are experienced as finite, as long or 
gross, while light manifests itself as internal, neither gross nor subtle, 
neither short nor long. Therefore, we see fit to hold that the object, 
which is other than the self-manifest, is certainly indeterminable, like 
the second moon experienced along with the moon. And no natural 
differentiation is experienced in this light as such (so that there is no 
obstacle to its identity with the self, which is one). Nor c'an differ¬ 
ences among objects, which are indeterminable, introduce differ¬ 
ences into light, which is determinate, as that would prove too much. 
It will also be shown later that reciprocal difference does not come in 
the line of valid knowledge. Therefore, this very light, which is self- 
luminous, one, immutable, eternal, without parts, is the inner self, 
i.e., the self that knows the determinate self to be other than the 
body, organs etc., which are indeterminable. 

That self, not being other-dependent for its manifestation, and 
being without parts, cannot be an object (ol cognition). How, then, 
can there be the superimposition thereon of the attributes ot objecK, 
i.e., of bodies, organs etc.? The word “how” (in the commentary) is in 
the sense of an objection. This superimposition does not stand to rea 
son; this is the objection. Why does it not stand to reason? To this he 
says: “For, every one superimposes an object upon another o )ject 
that is present before one.” This is what is said: that, whose mani es 
tation is other-dependent and which has parts, appears other t lan 
what it is, being apprehended in its general nature, but not appre 
hended in its specific nature, because of defect in the organs o cog 
nition). The inner .self, however, not being other-dependent lor us 
manifestation, does not require for the knowledge o it.se a 
■ organs, by defects in which it would itself become defective, o .. 
it any parts, in which case, it could be apprehended ' . 

not in others. It cannot, verily, happen that the same t img i. « 
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same time and by itself both apprehended and not apprehended- 
hence on the view of the self-luminosity (of the selO there can be no 
superimposition. (And) even if it be never manifest, there can be no 
superimposition, since it is not before us, i.e., is not immediately 
experienced. Silver is not, verily, superimposed in the form “this is 
silver,” when nacre is not present before us. Hence it follows that 
there can be no superimposition both when there is complete appre¬ 
hension and when there is total non-apprehension. 

Be this so. If the intelligent self were not an object, then indeed, 
there could be no superimposition thereon; but it is the object of the 
concept “I.” Why then can there be no superimposition? To this he 
says: “which is ever outside the concept of Thou’.” For, if the intelli¬ 


gent self were the object, the subject (jHsayiri) would be other than 
that. And thus, he who is the subject is himself the intelligent self; the 
object, however, should be admitted to be other than that, and in the 
sphere of the concept of “Thou.” Hence, “being outside the concept 
of Thou ” is (stated) for the purpose of remedying the possibility of 
non-selfhood (for the self) and of infinite regress; hence it is that not 
being an object has to be predicated of the self; and thus, there is no 
superimposition: this is the meaning. 

He answers this: “The reply is—^now, this is not invariably a non¬ 
object. Why (not)? “Because it is the object of the concept T.” This 
is the meaning: true, the inner self being self-manifest is not an object 
and is without parts; but yet, having attained to the state of the jiva, 
though not really defined by the particular defining conditions posit- 
^ by indeterminable beginningless Nescience, such as the intellect, 
me mind, bodies subtle and gross, and the organs, he appears as if 
defined; though not different, he appears as if different; though not 
an agent, he appears as agent; though not an enjoyer, he appears as 
enjoyer, and though not an object, he appears as the object of the 
concept I , just as the ether because of differences defined by 
juncts such as pot, ewer, basin etc., appears as different and pos¬ 
sessing diverse attributes. Of the self that is but of the one essence of 

’• ^ anything unapprehended, when the 

ement of mtelligence is apprehended. Bliss, eternality, pervasive- 

sitnh different from- its nature as intelligence, 

that oi apprehended along with the apprehension of 

PositSS' --«-inly apprehended, yet, because of 

aDDrehenH»»H^ ^ ‘f *^0*^ discriminated, and hence not 

PP d. Nor is the difference of the self from the intellect etc. 
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real, so that that (difference) too is apprehended, when the intelligent 
self is apprehended; for, the intellect etc., being indeterminable, their 
difference (from the self) too is indeterminable (and unreal). Thus, it 
is for the intelligent self itself, which is self-manifest and undefined, 
that there is the condition of the jtva, through non-apprehension of 
the difference from the defined intellect etc., and the (consequent) 
superimposition of these. Of this, which partakes of the nature of the 
“not-this (non-object: the intelligent self)” and the “this (the inert 
object),” being the object of the concept “I” is intelligible. It is thus: 
the intelligent self appears, in the concept “I,” as agent and enjoyer. 
And for that (selO which is indifferent there cannot occur the capac¬ 
ity either to act or to enjoy. And for that aggregate of the effea (the 
body) and the organs, i.e., the intellect etc., to which belong the 
capacities to act and enjoy, there is no intelligence. Hence, it is the 
intelligent self that, linked to the aggregate of the effect (the body) 
and the organs, gains the capacity to act and enjoy; though self-man¬ 
ifest, yet by intermixture with objects like the intellect etc., it some¬ 
how becomes the object of the concept ‘'I,” the substrate of I-ness, 
and is (variously) designated jlva, creature (Jantii), or knower of the 
field (^ksetrajnd), jtva indeed is not different from the iruelligent 
self. For, thus runs Scripture: “in its own nature, as that jiva etc. 
Thus, the jlua though self-manifest, because of being non- i erent 
from the intelligent self, is yet made by the concept I 
cal usage as agent and enjoyer; hence it is said to be the asis o e 
concept “I.” Nor is it admissible (to say) that diere is 
dependence in that (the jiva) becomes an object if there 
position, and there is superimposition if (he) becomes \ 

the (process) is beginningless, like the (dependence o _ 

sprout, and there is no inconsistency in every su sec^ content 
position having for its object that which has been ma e 
of each earlier superimposition and its impressions, ygage ” 

said in the text of the commentan^: “this natural 
Hence it has been well-said: “now, this is the 

object.” The Jiva though not an object, as ^.Qnditioned 

intelligent self and as self-manifest, is yet an o j 

form: this is the idea. , . reoeUtion of the 

... This is what is said: it is of the very oawr ^-nitjon though 
ascertainment of truth that it removes ‘ iniDressions. It is, 

beginningless and having deep-rooted an en 
indeed, of the nature of the intellect to be partial to trutn. 
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outsiders say: “Of the essential nature of things unaffected by error 
there is no sublation; for, the intellect, even though making no effort’ 
has a partiality for it.” More particularly (there is the question)’ 
“Whence can there be sublation of the wholly internal (intimate) 
knowledge of the truth, which is of the nature of the intelligent self 
by Nescience, which is indeterminable?” ’ 

In the statement “coupling the true with the untrue, there is, 
through non-discrimination of each from the other, the empirical 
usage ‘I am this,’ ‘this is mine,"’ empirical usage in the nature of ver¬ 
bal designation is expressly mentioned. Ordinary empirical usage, 
indicated by the word "iti’ is shown in the words: “It is in the wake 
of the aforementioned mutual superimposition of the self and the 
not-seli, designated Nescience” etc.; this is self-explanatory .... 

An objection is raised: “How, again, is it that perception and other 
means of valid knowledge have reference to one characterized by 
Nescience.-’ Valid knowledge or vidyd is, verily, determination of the 
tait 1 , low can the means of valid knowledge which are instruments 
t ereto have for their locus what is characterized by Nescience? 

eans of valid knowledge cannot find a locus in what is character¬ 
ize ly Nescience, since their effect, viz., knowledge, is opposed to 
escience. this is the idea. Or let perception etc. be as you say empir- 
ica y valid), but sacred teachings, whose purport is to teach what is 
5ene icia to man, being opposed to Nescience, cannot have refer¬ 
ence to wi<it is characterized by Nescience; hence he says: “and 
sacred teachings.” He answers: “The reply is.” “When one devoid of 
conceit of I and mine in the body, senses etc.,” devoid of the 
nature and attributes of the self, “cannot intel- 
is iinynT^ir of tlie means of .valid knowledge 

asent irT meaning: to be a knower is to be an 

of the and that is independence (in respect 

ditions nth' consists in inciting all causal con- 

him theref^'^ * ^ without being incited by them. By 

knowlX N " ^^^ Pramdna, the means of valid 

one’s Dart Nn^”^ a't instrument be incited without activity on 
incapable of tra^^f ^ immutable, eternal, intelligent self, which is 
by £tneri^^ H^e, being acUve 

activl *n^«»ect eic., which are 

meaas of valid knSvlldLT^"^ of valid knowledge; therefore, the 
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... Valid knowledge is a variety of the modification of the internal 
organ, directed towards the object known, and is of the nature of the 
intelligence residing in the agent. And how could a modification of 
the inert internal organ be of the nature of intelligence, if the intelli¬ 
gent self were not superimposed thereon? How, again, could this 
have the intelligent self as agent, if the functioning internal oigan 
were not superimposed on the intelligent self? Hence, from recipro¬ 
cal superimposition, there results the fruit called valid knowledge, 
which resides in the intelligent self as agent; when that results, there 
results knowership. With this same valid knowledge as content, there 
ensues the activity of the means of valid knowledge. By the use of the 
word “knowership,” valid knowledge is also Implied. If the fruit, valid 
knowledge, were non-existent, the means of valid knowledge would 
not be active; and thus the means of valid knowledge would cease to 
be such: this is the meaning. He concludes: “Therefore, perception 
and other means of valid knowledge have reference only to what is 
characterized by Nescience”.... 

Having thus expounded through objection and answer the recip¬ 
rocal superimposition of the self and the not-self, and strengthene it 
by the discourse on the means and objects of valid kno\\le 8®’^ 
reminds us of its already declared nature, in order to expoun ® 
orately its being the cause of evil: “We have already sai nat ^ a is 
called superimposition is the cognition as something o w la is 
that.” This is a summary way of stating what was sai ear ler. J’ ' 
“the appearance elsewhere, with a nature like to t at o , 

of what was seen before.” Here, “I,” which is the ^j,hQut 

the nature of the substrate alone, cannot be the cau^ o _ 

generating the “mine,” the superimposition o atui ^ ’ j 

3upenmpLmon ota„Hbu.«, the notion of-mine, 

cause of the entire evil of the migratory q^cte this ' 

explained im "It is thus: when the son, wife' 
identity with the body on the self, and ,ame way 

bodily attribute of the ownership of son, ’n,,nd ” The sense 

as leanness etc., one says “I am myself unsoun ' the 

of ownership being complete, ^ r .. similarly, from the 

owner (in this case) becomes complete, p ’ the owner 

lack of wealth, ownership too attributes, like 

becomes incomplete, imperfect.- me .ug channel of own¬ 
unsoundness which attach to the body t iroug fjjganing. When 
enthip, these one superimposes on the self: ihB is the m 
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this is the case in respect of bodily attributes, like ownershin 
dependent on external adjuncts, what need be said about bodilv 
attributes, like leanness etc., which do not depend on external 
adjuncts? In this view, he says: “Similarly, the attributes of the body” 
etc. He superimposes on the self the attributes of deafness etc which 
are the attributes of the senses, which are more intimate than the 
body, and on which the nature of the self has been superimposed 
(he also superimposes on the selO desire, resolve, etc., which are 
attributes of the internal organ, which is even more intimate,'and on 

which the nature of the self has been superimposed: this is the con- 
stmction. 

Having in this exposition stated the superimposition of attributes, 
le suites Its basis, the superimposition of the substrate: “In this way, 
alter superimposing the denotation of the concept ‘I’” etc. That in 
wild t e psychosis, the concept “I,” occurs, i.e., the internal organ, 
a IS t le enotation of the concept “I” iahathpratyayin)-, that is 
superirnposed on the inner self, which, on account of its intelligence 
an m i erence, is the witness of the processes of the internal organ. 

^^plained agency and enjoyership. Intelligence is 
nron u reverse of that,” by the reverse of the internal 

inteir ’ I ir>ternal organ etc. are inert, the reverse of that is 
^ iristrumental case is used to imply “in this 

in trn^ superimposes that inner self, the witness of all, on the 
bv flip ** what is said hereby: the inner self defined 

“this” jnr^lligent being compounded of the 

port 0? ! t 'V* the enjoye, *e sup- 

substrate of “I-ne hfescience—the result and the cause—the 

woes the ^ ^ ^ransmigrator, the vessel of the entire host of 

cause of that of reciprocal superimposition; the material 

less like the see^i'”^ ‘^®yP®rimposition; hence, this being beginning- 
S^ieSn^ ““ « "O' <the defect ooTedpro- 


THk VNCHANGEABLENESS OF BRAHMAN 

more (than tl^^individua^^^^lir^^^^^*^ Brahman) is something 
ference. soul) on account of the indication of dif- 

sees the individual Suprenie Self, being omniscient, 

"1 ^ho are really non-different from Itself, 
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(and) makes manifest (the fact) that for these (souls) there is really no 
attiichment to the experience of pleasure, pain etc., but that, for these 
(souls), there is the (false) notion that they have that (experience of 
pleasure, pain etc.), clue to the power of nescience (avidyd), similar¬ 
ly It sees also as: “I am unaffected in their (soul’s) experience of 
pleasure, pain etc.; there is no harm to me even when there is the 
entry into bondage for them (i.e. the souls).” 

II, 1, 26. If Brahman be the material cause of the world, there will 
result either (the change oO the enUre (Brahman) or the violation of 
the texts (declaring Brahman) to be without parts. 


II, 1, 27. But (it is not so) on account of Vedic testimony (since 
Brahman’s causality) has its ground in scripture. (An objection is stat¬ 
ed) there is no modification of Brahman whereby it will become an 
object of change either wholly or in part. But the nature of being the 
basis for the empirical usage of modification etc., for Bra rrian in t 
form of the evolved and the non-evolved, is apprehended throug 
the diversity of form characterized by name and fomj, in ” 

either as real or unreal, (all) projected by nescience. Sure y, 
sory form does not affect Reality. Indeed, the imaginauon 
of the moon, in a person suffering from a disease ^ 

bring about duality in the moon (which in reality is on y ’ 
there the unintelligibility or absurdity tof duality) m the m y^^^^ 
of the unintelligibility in that (i.e., imaginary . njgjye^ jt 
though the imagination of illusory modifiwtion is plural) 

does not cany^ (this) unintelligibility (or absurdity of being pKr 

into Brahman, which is absolutely real. ohsent, this 

Hence, (the objection concludes) since t e o |e jq this 

adhikarcma (section) need not be commence . ... j|(,g.self is 

objection), he (the commentator) says: „ refuted as 

the cause of the wortcl. Though the *’^eT™lute non- 

unreal by hundreds of sniU texts, whic expr ^ niodification 
duality (of Brahman), even though, ^ t ® illustration of 

seems to be introduced by another o 1^^'° answer to the first 
milk, curds etc. (used by Samkara himse rnalntaining 

objection), by way of refuting this secon o 
that this (opposite) view cannot be he \ (i.e., but (it is not 

Sutras (which follow) viz., srutestu sa causality] has its 

so] on account of Vedic testimony since 
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&o^^n<^\n%ox\^^^s,e)■Ax,<^mmanicaivam . ^ 

It IS even within the Self and wondrous), the definition of’i 
non-duality which is the meaning of Scripture is examin,^rl o'*” 
said sulras) through strengthening the view of transfiguration oTillu^ 
sory manifestation, vivarta. This is the meaning “Bralimnn . 

ined.- means .ha. (Bmhman is) really unnSed 
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chapter 13 
Sarvajhatman 


Sarvajnatnvan (ca. 900 C.E.), a disciple of Suresvara. is associated 
primarily with the Vivarana school. He argued for “reflexionism’ in 
understanding the relations that obtain between the individual self 
ijivaX the world, and Brahman, and favored the view that ignorance 
resides in Brahman. Sarvajnatman was a very able thinker. He drew 
a sharp distinction between adhisthcina (the ground of appearances; 
the true Brahman) and ddhara (the object to which false appear¬ 
ances refer; Brahman as modified by ignorance). He also set forth 
rather clearly the relationship between the parimmavada (the trans¬ 
formation theor>' of causality) and the vivartavdda aippearance-only 
theory of causality), showing how the former is preliminary to t 

" The followlns selecllons a.e laken ta 

ksepasdtiraka, as translated by r1pn,„entofthe 

manuscript submitted to the University of Madras m u i 

thesis requirement for the degree of master of literalur 


SAJfdKSEPASARlRAKA 

Nescience, on the strength of the obscuration 

and locus, and with the assistance of P .. ny manifests 
and projection, after obscuring the luminous seMlusorUy 

(it) in the form of the jiva, I^vara, and the alone is its 

That nescience, on the strength o t e absolutely at- 

content and locus, stands obscuring t e , figurations what is 

tributeless inner nature,, and projecting as ex 

within. , „,rhpnainless, eternal and 

Perception, inference and Vedic texK s o possible in this 

blissful nature of the self; the aforesai blissfulness, 

plenitude whose nature is painlessness, e 
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After enjoying the bliss of the pray««-self (during the st-itc r.F . 
sleep) which is devoid of all kinds of objective cognition, and 
mg thereafter, every jiva is aware of the bliss-of that (state) i.M 
recollection, “I was asleep; in that (state) there was bliss ” ' ^ 

The knowers of the definition of bliss describe bliss as that for the 
sake of which all things exist, and which, by its own nature aban 
dons the state of existing for others. This (definition) is apt’in the 
inner self; hence, its blissfulness. (I, 20-24) ^ 


The svoTd adhisthdna (real substratum), is prevalent (only) in the 

tion HeLr tS V- 1 ^apparent support) of superimposi- 

assertobstSnSvHT ? vision who 

universe would h ^‘^ ’ superimposition be admitted, the 

baseless deSIi substratum, and would become a void, is a 

cal with^the^^l^ would certainly arise, if the adhisthdna were identi- 
ly established word, adhisthdna, is universal- 

here then^ von?^^ unreal objects were intended to be superimposed 
real and an unre-dpertinent. But, the couple of a 
■h=^m for .he 

silver, and the'sdvX-ra ’ '-s siso superimposed on 

fested in the delusion “this," because of its being mani- 

itself in the delusion • ° ’*■ ^°uld not have manifested 

Indeed. tStTtr:^ 
cognition of silver in “this 4? i°^- 

he the ascertainmenr r^f • being the case, how can there not 
The supe?mnosS superimposition? 

nothing else is even ny^r uianifested in delusions, and, 

■he non-cognhiM ofX W’ls is so) because of 

8le moon, etc Shtt IT,"'’ 

Consequently rSnro T "“P^.'-^POsed). 
regard to the conscious and f ^P®"'’^P°sIdon alone is proper with 
known to be thus in silver-del *'°‘^'‘^°u.®t^‘C)us, because of its being 
is, in fact, unwarranted. (i elaborate assumption 

TTic 

the locus as well as the consciousness alone forms 

ent of nescience); for, what is subse- 
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quent (the jiva and isvara) can be neither the locus nor the content 
of the nescience that is antecedent (to this direction). 

The state of non-existence for this (nescience) is not intelligible, 
because of the obscuring nature; the champions of non-existence do 
not tell (us) that non-existence can obscure. The son of Vasudeva 
(Krsna) has told (us) that nescience is an obscurer (of knowledge). 
Consequently, we understand that it (nescience) is of the nature of an 
existent. 

O King! Man has only one enemy; and not a second one on a par 
with nescience; veiled by which, completely deluded he performs 
acts which are fraught with fear and evil. 

In fact, the inertness constant (invariably) in the universe is of the 
nature of an existent; so, too, the ignorance invariable in man 
appears as an entity. And, this nescience well known through expe¬ 
rience as inertness and as ignorance is, they say, capable of conceal¬ 
ing the final beatitude. 

The wise declare that the non-dual consciousness depending upon 
this phenomenal (nescience) is the cause of transmigraUon. And this 
(nescience), because it is phenomenal, is only of the channel in 
respect of the cause of transmigration. But causality belongs only to 

What is held by others (the Sarnkhyas, the Naiyayikas, e cO d 
something other than consciousness is the cause o t e 
Sion, is not admitted by the advocates ofVedanta system bem^ 
of (its) inertness. For, concerning this, the au*or of P 
(Badarayana) tells (us) clearly that whatever is inert cannot 

.ean. ,n 

inert (i.e., non-dual, consciousness), t>ot ^^rnld (us) while refut- 
the causes. Thus have the Upanisadic scholars told (us) while 

ing Kapila-s (the Saiiikhya) systerh 

The qualified (consciousness) products of the 

Uimari)." And there is a snrri(text) that fP^,3e of the 
self.” Consequently the qualified self is the matenal cau 

world; thus some other scholars have ec ' . j ^ quali- 

Oua as).. is only .he reflecUon of *e agencyl le- 

fied) self in the internal organ which com reflection in 

spect of good and bad noj that as qualified by 

nescience of the Supreme Sel ( . j respect of the uni- 

nescience) which comes to have (.he agency) 

verse. 
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Just as the qualified conscious Self is the material cause in respect 
of good and bad deeds, similarly, the material cause in respect of the 
manifestation of ether, air (etc.) is the Supreme consciousness in its 

qualified forrn. ,.f. ■ . 

By the word, "Atman" (and its synonyms), the qualified is not 
expressed, but only the Pure Consciousness. The qualified adjunct is 
(only) to impose expressibility in respect of the self, because of the 
latter being encompassed by the qualification. 

The Pure Consciousness is denoted by the word, the Self, because 
of its wearing the garb of qualifications. Hence proceeds this delu¬ 
sion of people that the qualified (alone, and not the Pure 
Consciousness) is denoted by the word, the Self. (I, 319-330) 


And this Brahman-knowledge can be known (only) when 
Brahman is known; and, not otherwise. If this Brahman-reality has 
been known, (then), release is attained; there is nothing to be done 
by the injunctions (thereafter). 

Those established in the Vedanta declare that for consciousness, 
reciprocal superimposition which has for its sphere the macrocosmic 
and the microcosmic body, and which is a product of nescience, is an 
evil. Hence, release is contemporaneous with knowledge. 

The cognition which is caused by the Vedanta, which is firm, and 
which has the self for its content, controls with its very origination the 
beginningless nescience, which is like the cloth-bandage for the eye, 
and thoroughly burns it so that the root of santsdra is destroyed (with 
the vdsandi) , thus, verily, (says) the sruti. (I, 452-454) 


• ^ saguna Brahman is of a combined nature as consist- 

•? 1 non-real; similar is the knowledge thereof. 

I P^ipori of the Vedic text having that isaguna Brahman) 

^ "uo" the basis of a dis- 

one kind secondary purport of the Vedic text is of 

real nireuna p ^P*^i”iary purport) having for its content the 

real nirgu^a entity (is of a different kind). 

feste^he^reaf3^h^"‘^‘°" “This is silver” mani- 

yondthaftSt S^ilarly. it is be- 

content and whirh ® which has the saguna for its 

fests two objects ^ela::d^S^SS‘r. 

use ot this (universe), understand That to be 


338 


Sarvajndtman 


Brahman”; this text syntactically relating to the text, “That thou art" 
unequivocally states the definition of the Supreme Brahman estab¬ 
lished (by inference) in right earnest, differentiating the nature of 
Brahman, (from pradhdna, etc.) implied in the word, “That." 

It is well-known in this world that the definition of the defined is 
three-fold- viz., one’s own nature, attribute ^jej-propriMm, and attrib¬ 
ute per accidens. I shall explain these distinctly with definitions. 

That (characteristic) which inheres in the laksya ob)ect and which, 
when apprehended, makes known the real entity thoroughly differ¬ 
ent from other objects, this, they say, is the definition. This is the gen¬ 
eral definition for (all) the three definitions 

Svarupalaksana: That which while itself being 
laksya directly differentiates it from other Object 

thev declare to be the svarupalaksana of that (te^a) the object 

“The s^ is hollow," “the water is liquid,’ are 

of this group in worldly usage. eeneta- 

Visesana: On the other hand, / 7 .pntitv is its definition 

tion of a cognition of its relation with . „g 

perproprium, just like mane, etc., for o . causality of the 

Upalaksana: That which, while aban ^ becomes its 

genLtion of a cognition of its relations 
Lfinition in spite of its being not of 

qualification per accidens, like the cro origination, sus- 

(That nature of) being the material f ”Sous-«Uty 

tentation and dissolution of the g^ould be termed as the 

which accepts no accessories,—that (na ^ 

qualification per accidens. Why? ° . which indicates the 

tradiction in the significant capacity o t 

secondary sense, viz., “Brahman. imoartite) stated here 

If the definition of the single (the non origination, sus- 

(in the Veda), viz., being the matena . admitted as the 

tentation, and dissolution of the um > ^ould be the 

qualification of Brahman \-,y “Brahman.” 

diminution of the word denoting d .y > j^y^object is primary 
They say that the word expressing secondary, 

here in the text aiming at the is capable of staung 

And, Ute word, Brahman, denoting 

only the infinite, and not the Jrincioal word being injure i i 

Hence, because of the fear of the pMC^^ ^ ,„rtbute per 

reasonable to take the secondary words m'" 
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accidens, and, this (word) Brahman to supply the upalaksya. Thus, 
in this (sentence) this collocation of words is appropriate. 

The (texts setting forth) definitions are not (intended) to mention 
the nature of the laksya-, nor only (to make known that) this word is 
expressive of this. Indeed, the definitions are to tell (us) only this— 
that this is different from all other objects. 

For, it is recognized that this person cognizing the nature of laksya 
(by the sense of sight) and seeing the definition as existent in that 
alone, is capable of teaching by this definition the same laksya as dif¬ 
ferent from other objects. 

Nowhere is it admitted that the definition is for the sake of the cog¬ 
nition of the relationship between the word and its sense. It is but the 
cause of the apprehension of difference from anything else in respect 
of the laksya; for, the disputants in the world collect the various def¬ 
initions in right earnest and differentiate the laksya from others by 
means of these definitions. 

Hence, the sruti did not state the definition of Brahman, namely, 
“(whence) the origination, etc., of the visible world” for the establish¬ 
ment in respect of Brahman, the relation between the word and its 
sense; nor even is it stated with the intention of making known Brah¬ 
man’s own nature, but, for the establishment of its difference from all 
non-Brahman elements. (I, 513-526) 


All pramdnas, exclusive of the Vedantic texts, have for their con¬ 
tent only the external world; and, from the example of light mani¬ 
festing color, it is well-known that whatever manifestor is elemental 
is itself elemental. 

Whatever manifestor is seen in the world is observed to be similar 
in generic nature to the object manifested; for lamp-light known in 

le w or as manifestor (of color) is well-known to be similar to color 
in respect of light-nature. 

. cognition of all objects is also of the 

s'rM/is nature as the object manifested. It is well-known in the 
contents ^ elemental. Hence, let that, too, have elemental 

above-said the Vedantic texts, relate for the 

inner .self for conS. The^^’r^^ 

above-stated sense in the text told us the same 

nizes the external an^out 

ner .self. A wise man desirous of im- 
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mortality and with his senses turned back sees (direcdy) the inner 
self. 

The pramdna which is well-known in the world as the means of a 
cognition in respect of its object not divested of its objectivity should 
be accepted here, as having only inert objects for its content and not 
the inner self for content, because of tlie aforesaid reason. 

The pramdna which endeavors to make known its object divested 
of its objectivity is competent to have the inner self as its content. 
Such a pramdna is texts like “That thou (art)” and not any other 
pramdna. (II, 9-15) 


Now, it seems that this view of the revered (Saitkara) is similar to 
that of the Sakya mendicant. If the external object be unreal, how, in¬ 
deed, could these two views be not similar? 

If the cognition alone be accepted as real, and not the cognized, 
surely, the view of the sage, Buddha, alone has been wholly adopt¬ 
ed by the Vedic samnydsins (the followers of Sarhkara). 

Answer. How can this Vedic sage accepting the cognizer, the 
pramdna, the object, and the cognition as different from one anoth¬ 
er’s be similar to the Buddhist sage? _ 

In our system, we certainly recognize the cognizer, ihepramana, 
the object, etc., as permanent, reciprocally distmct products of dar - 
ness (nescience) located in the Supreme self. j,,oi npr- 

The Supreme self, immutable, consciousness, " ’ , ’ ? 

ceives as a witness, and without the aid of instruments, the four-fold 

universe created by nescience. _ _,uirh !<? non- 

The purusa encompassed by his own 
autonomous, becomes the witness by seeing 

verse by his own light (consciousness). ^-monpnre of the ap- 

If that valid recognition making known P . .. j ^ ^here 
prehended and the apprehender were 

would have resulted the similanty betwe^^ pennanence 

it (recognition) can be intelligibl , consciousness in my 

which is the nature of the universe 

view, just as momentariness is the na u ^ 

Not, if the waking state (For, 

difference you have admitted to dis mguisn 

superimposedness is ^°.j,°tijects) of the waking state are 

So long as the cognizer exists, (the objects^ 

not sublated like the objects seen coanizer the pramdna, the 

science) is negated only together with the cognizer, p 

object and the cognition. 
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indeed die darkness (nescience) causing die waking state is de- 
JSl simultaneously by die knowledge of the self generated by the 
SI text together with (its products, viz.) place, tune, ftmte self and 

State (intervening time). 

The obiea seen in a dream is sublated, like a rope-serpent, when 
place, time, and cognizer ejdst. But, the object of the waking state 
does not find such a sublator, because it is not so seen. 

Consequently, people understand that the waking state with at¬ 
tributes opposed to those of dream and delusion is real till the real¬ 
ization of the real, Supreme self. What is sublated by it (knowledge) 
is not real anywhere. 

The intellectual psychosis related to the Supreme self-reality, being 
steady, destroys what is superimposed there (on consciousness) in 
different forms as real and unreal, by the darkness (nescience) locat¬ 
ed in the inner self. 

Just as Arjuna kills the line of the Kauravas (already) killed by 
Vasudeva, so also, the psychosis generated by the (Vedantic) texts 
destroys the world-delusion (already) annihilated by consciousness 
(which, though) eternal, (is reflected in and manifested by psy¬ 
chosis). 

Outside the system of the Brahmavadin, it is difficult to conceive 
of the real and the unreal. If the unreal be something distinct from the 
real, then, there is the contingence of that, too, becoming real. 

If the unreal be not different from the real, then, all the more 
would it have to be accepted as real. The unreal cannot be held to be 
of the nature of both (different and non-different from the real) 
because of the aforesaid refutations on the two views. (II, 25—40) 

After climbing the lower step, it is possible to climb the higher 
step, thus, the sastra, too, at first sets forth the relationship between 
the cause and the effect through the declaration of transformation (by 
t e ap orism, Bhoktrdpatteh”) and, now (in the aramj 2 hana sec¬ 
tion) enies (it) to establish the illusoriness of change. 

In the Vedantic view, the transformation theory is indeed the pre- 

theory. When this transformation 

cord^wiAout 

fruit sotoo^^^f^*?-^ means to successfully secure the 

tionWory ',0 

The origination theory is Kaijada’s position; while the aggregation 
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theory is the Buddha’s position. The position of the Sariikhyas, etc., 
(the Yogas) is the transformation theory; while the position of the 
Vedantins is the transfiguration theory. 

Assuming for discussion the transformation theory of Kapila, etc., 
the SOtrakara and the sruti standing on the previous step declare 
(this) in order to expound (the theory of) transfiguration. 

The wise say that transformaUon is the capacity in the case of what 
is non-different, and has parts, to exhibit real diversity of form, just 

like the earth’s (capacity) to create crops. 

The meaning of the word, transfiguration, is well-known here (in 
the world) as the capacity of what is non-different and changeless to 
exhibit many illusory forms just like a diversity of moons caused by a 

diversity of waves, ., , 

Stating ttansformation at Hrst (by the text) "I shall myself be l»ra 

(as the universe, and, consequendy) b^me many 

ing the illusoriness of the change the smti bnngs m the transllguta 

''°And!Ss, in the light of nansfiguration there is 

smli and smtii texts which declare maya P r 

denial of reality in the case of everything "1^“*Tnglog- 

effect and fortneriy held to be absolutely rea, ec 

nized. (II, 60-68) 

The nescience of the jivas which are generic nature 

Brahman which is the prototype, as it were, . iq_c the man of 
in particulars, the originator of all delusions, ‘ ^ j^st as the 

kriLedge, (but) resorts to the man devoid 

generic nature (abandons) the partial I „,|s|,ed. (Thus), 
(but, resorts to the particular objea) which has not p 

have said some. (II, 132) 

. A r-,r the same time) there is no 

Just as there is a bird in the sky, and, la nescience 

(bird in the sky), similarly, there can nature of conscious- 

in the Supreme Brahman which devoid of qualities, 

ness, spotless by nature, devoid of partless; and, thus, 

eternal, differenceless, birthless, ^eathies establish 

(this argument) is faultless, say (some) others g 

.(their) position. (only) into the pure enti- 

Though darkness (nescience) penetra causa 

ty, still, it will enter into ,his internal organ (min ) 

condition in the shape of the min 
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while persisting even in the sleep-state in an extremely subtle form 
always regulates nescience in relation to consciousness externally 
(i.e., as an accidens). 

The nescience-associated Brahman is reflected in the intellects, 
and, then, becoming the movable and the immovable through its 
owii nescience (it) at one place is released through knowledge, and, 
at another (place) is bound (through the absence of knowledge). And 
that nescience has perished (through knowledge); but, still, the same 
(nescience) persists, because of the intelligibility of the difference of 
aspects. Thus (through the perishing and the non-perishing of ne¬ 
science) in relation to the different aspects all (these) distinctions in 
relation to the Supreme Being gready stands to reason; thus (say) 
some. 

Maya, the binding capacity of Hari, and the generator of things 
external and internal, spreads out like the net of the fisherman, in re¬ 
spect of ignorant jivas, and contracts (in the case of/ty^rswith knowl¬ 
edge) through the will of the Lord. Be this mdyd real or illusory, (but) 
contraction and the opposite (expansion) are natural (therefore); 
and, thus, too (say some). 

Some have accepted that in respect of. the Supreme Brahman as 
content, there is nescience beginningless like a stream consisting in a 
succession of residual impressions and delusions different from each 
human being. Uprooting this through the combination (of knowl¬ 
edge and rites) a person can attain to release; in the absence of that 
(combination) a person transmigrates. And, that (nescience) has jiva 
for (its) locus. 

Because of self-luminosity, the iimer self is established for us as 
Ignorant, (in the experience) “I am ignorant.” But, how can the un¬ 
known Brahman be established for you? (Is it) from valid knowledge, 
or Irom delusion, or from self-luminosity? (II, 134 - 139 ) 


_ Supreme isvara devoid of the bondage, viz., egoity, is really 
teTrhe free from nescience; for. His knowledge is admit- 

it is ignorant obscuration; the jTya’s being with obscuration, 

of coanitions^rML^^’ supports the entire galaxy 

soever. Hence the^ fr^*^ of all pramdnas, what- 

the jivds is with oh ^ Isvara is without obscuration; and, 

K hecause of its distinction (from iat of 
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The (Supreme) self of the nature of reality permanently illumines 
nescience, and the product thereof, viz., the entire universe, being 
proximate thereto, because of its luminosity, while, the jiva is not 
thus‘, hence, its knowledge is with obscuration. (But) Isvara’s, indeed, 

is said to be without obscuration. 

What is there which is uncognized in this world for Him (Isvafa), 
who is of the nature of knowledge, who is the free embodiment of 
pure wherefrom all defects are removed, who is ever imme¬ 

diately manifest, and who resides in the hearts of all human beings? 

This omnipresent (Isvara) stretches out mdyd thus (in the form of 
the universe). The Supreme ISvara (controller) controls this mr.^) 
permanently. These statements in the purana are highly intelligi e. 
Nescience (too) Is dependent on Him, because of Its being depend- 
ent on consciousness (isvara). (U, 18>-187) 

“Except myself, there was. there will be. and there is no other per- 
son » SpenLtc; bondage or rele«e, etc.,' th|s « — 

I am not at all able to apprehend, because of its conflict wtth on 

rt IS said toconnicis U “ 

duality for content (cause the conflict), for, there is 

latter by the former. WoHnn for this (singleness of the 

If It IS said that there Is rise of for 

jivd), because of the experience av g anybody in all 

content, then, (we say) there no sue sleep). Indeed, in this 

the three states (of waking, dream, an whose content is the 

world, none is seen as having Ae 

sun as well as darkness. If this ( ua no -^oerience) be possible? 
sible, why should not that (the sun-darkness expenencel P 

(II, 218—220) in the waking state is deter- 

The mdyd which is should be known from 

mined, indeed, to be nesaente ^ establishment in respect 

the Veda and from inference opacity and invariable 

of that, of the cognitions of the signu 

concomitance. 
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In the dream, too, as here, there is established no other mdyd 
except the sole nescience (located) in the dream-consciousness. 
Consequently, in respect of that alone, and nowhere else, does this 
word, mdyd, of the SOtrakara apply. 

The SOtrakara standing on (resorting to) dream which is but the 
ne.science (located) in the inner self, and causing to cognize the 
significant capacity and invariable concomitance, began, as in the 
world, to bring in, by the word, mdyd, the Veda and inference (in 
respect of the illusoriness of the waking world). 

It was formerly stated by Hari, the Supreme Isvara, that nescience 
is the obscurer of the conscious-reality, and, that mdyd is the obscur¬ 
er (of the conscious-reality). Knowing this, we understand unequiv¬ 
ocally that the reality (of mdyd and nescience) is one. By ignorance 
is knowledge obscured; thereby are creatures deluded. 

The Lord has said out of compassion in the Gitd that knowledge is 
the remover of these both {mdyd and nescience). Thereby, too, there 
comes in the cognition that this reality (of these) is (only) one, be¬ 
cause of the aforesaid similarity between the definitions. (Ill, 
105-109) 


What is in the waking state does not exist during dream; because 
of the illusoriness of dream. They declare that what exists during 
waking is real. Unreality is declared in regard to dream on the 
strength of sublation (by the waking state). Consequently, con¬ 
sciousness alone is your nature; anything other than this is perish¬ 
able. (Ill, 115) 


“For a man in deep sleep, there is no nescience.” “This man in 
1 darkness (nescience).” What is thus stated 
s lou e apprehended by you as being without conflict after reflec¬ 
tion and through experience and reasoning. 

nescience at all. In other 
the become the supreme pumsa. Because of 

has attainpH ^^‘°'^hip (with the causal condition) it (the jivd) 
ton) for t r S" Wng devoid of the seed (of transmigra- 

Durini dl; Jr “r «Penonce of nescience, 

product viz the ijr absence of nescience and its 

Lord. At that time hn Supreme, eternally released 

in you who are an n activity, and all (their products) be 

wlTme pJrf”’ "f “"aclousness, who are Irmldess, and 
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There was the egoity produced by your own nescience It brings 
• Wshows to you extreme misery (and pleasure), while you are 
"lakt td while you are in dream. It does not exist during deep 
. sleep!b“ause of .he clestmccion of te seed. Hence i. is da. you were 
very pure (during deep sleep). 

who admit previously "°":™ nescience^which is of the nature 
Indeed, in regard to „or is the absence of 

of the absence of consciousness is not adnutteu, 

buddhi. _ 1 .Up great sages have stat- 

Consequently, the that nescience has the self 

ed in various places tliat it is no 8 of the 

for its content, nescience ‘S the smg P 

entire world. Hence, there is no conflict. (lU. 

That consciousness of die self '^^'^^Poo^atdthee^ 
states, viz., waking, dream, changing,is. 

the body—that, indeed, is rea . Wh j Qssible to say that the 

sory, like garland, serpent, stick- ^ 
persistent conscious reality, h . ^ream and deep sleep. 
This cma, whose qualities are you alone. It does no 

arisen from your nescience; ’ ^jjghedonthestrengt ° y_ 

differ from you. Your nescience is establish^ r gnd 

experience (and) it is, in fact, i u ^ perfect consciousness 
will not exist (in consciousness), your p 

remains. (Ill, 139-140). 











Chapter 14 
Vimuktatman 


Vimuktatman, an eleventh- or twelfth-century ^dvaitin. was 
author of a well-known work in Vedantic philosophy caUed the 
Siddhi The main contribution of this work lies in its subde analysis 

Stddhi by P. K. Sundaram of the Center for the Advanced Study 
Philosophy, University of Madras. . 


JSTA SIDDHI 

III, 22. If apprehension of an object ^e^g unneces- 

senses is accepted, then, the function o If illusion is 

sary, men of defective vision wil a there will be 

due to the apprehension of s«nj ar Lo^iedge of an object not in 
no illusion since it is cogmzed. If _u the favor of defects, then, 

contact with the senses is accepte o &,action of the senses, a man 
the knowledge of that not requiring always, since there is no 

of defective vision should .jjvjjiarity also is a defect, the 

distinction. If it be maintained r . requires the knowledge o 

apprehension of an object throug anorehension at all; nor even 
a similar object, not when there 5^ gjjting else; and the corre 
when there is the apprehension o arises. Therefore, 

knowledge is not from gge everything always; to t i, 

person of defective vision wou j^g^ded, there cannot e 

We reply: when the object is app otherwise, th 

illusion, because of apprehension 

is undue extension. . • jy jn respect of what is ap 

Now; in your view also does not appear, there is 

hended. Indeed, when the su s 
Sion. 
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(Reply)- Tme, there is illusion only when the substrate appears. 
And not what is apprehended is the object of illusory knowledge; 
since it is accepted that illusion and its object are of the nature of 
mdyd. And the substrate is not the object of illusion, since being sub- 
lated by silver, it loses its capacity of being the substrate. And, the 
Altnan^ not cognized, is the substrate because of self“luiTiinosity. 
Therefore, in my view, there is no illusion in respect of what is appre¬ 
hended. 

Ill, 23. If it is maintained that illusion results when the object is not 
cognized in all its aspects, then, let illusion be always, since no object 
is cognized in all its aspects. If it results when some special feature is 
not cognized, then, let illusion be always, since nobody realizes all 
the special features at any time. 

If it is said: even when some aspect is cognized, there can be illu¬ 
sion as shell, etc., are not cognized in all their aspects, no; because of 
the contingence of illusion always. Indeed, by no knowledge, one is 
capable of cognizing an object in all its aspects. It is said (as a gener¬ 
al rule): “An object is not cognized by any knowledge in all its 
aspects.” If it be said that even when it is cognized, illusion is through 
the non-apprehension of special features, even then, let illusion be 
always. Indeed, all special features are not possible to be cognized by 
any knowledge. 


Ill, 24. And here, there is non-apprehension of any one of the spe¬ 
cific quality. Is not the white color a speciality? The knowledge of the 

object idravyd) as white is not the knowledge of mere general fea¬ 
tures. 


If It be said: all special features are not to be cognized; even when 
one specific quality is cognized there is no illusion, it is replied: When 
mlnr ^** perceived, the speciality, viz., white 

“lesion. Indeed, the 

fii°rLen?rn?f^he knowledge of 
and f* particular substance similar to the shell 

feature is not siirtkrity'“^ Perceived. Indeed, mere general 


Criticism of the Prdbhdkara Theory of Illusion 

be said to haVe^antbfeclJ^JJld howT”^*^^ existent objeci 

’ Its remembrance can be without 
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■ -t is replied that it is so because of having that form. And the form 
also is possible because of latent impression even without the object- 

'^TittfsakflLe the remembrance is observed even when the 
obiect is extinct, remembrance cannot be said to have an ob,ect; how 
c-m remembrance of that object arise without it?, (it ^1.]: 

( I^^ino nf that form If it be asked; How can it have that 

forwUhlu. seL^obieo comaa, «t . replM), because uf ™e,e 
latent impression. 

,v, 18. The obiect 

edge and it is experienced by . perceptible like empir- 

empirical rhere is no infinite regress, nor self- 

ical knowledge (mental mode;, tn 

dependence. ooncars in the remembrance, 

If it be said: the extinct born of the latent 

(it is replied) that object is on y a object, like the impression 

impression of the (earlier) i object, since it is already 

foLd by a seal, and not an external object, . 

extinct. . , adopted even in respect o 

The same line of reasoning is to Pe of 

what is not extinct, since temembra ^e appre- 

intellect, how can it be Witness being imperceptible, 

bended only by the Wness- by ic as In the case of 

CchicismoftheVlihanavadin’sTheon-ofnluslon 

• r^atsnect of Aimakhyatt. 

The author gives another «ess, the 

IV, 19. For the Buddhist, there mode 

is not witnessed by it; nor '’''I'L^dy mentioned. Nor even by itse ■ 

defemsofinnniteregmss,etc.,aIr 

IV, 20. If mental mode te ^m^preliended. gK 

hension of the ob|ect. If bo* no form of »lvet * 

latent impression. Without it, 
cognition, because of momen 

? 5 ) 
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IV, 21. There is no illusion, nor correct knowledge, and the whole 
world will thus become blind and dumb. Scripture, etc., will be base¬ 
less. Hence illusion is not Atmakhydti. 
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Chapter 15 
Vidyaranya 


One of the most popular thinkers in the post-^arhkara Advaitic tra¬ 
dition is Vidyaranya (also known as Bharatitirtha), who lived m the 
fourteenth century. He is associated mainly with the Vivararia school 
and is credited with presenting Advaita in a 
and of refining many of its concepts. His most ^ read 
kind of convenient handbook of Advaita and is enti 
In it Vidyaranya presents rather precise e ° 

lant terms in Advaita, and the following sections 

been selected in order to give an examp e o t is j^QiQgicai or 

inition. Vidyaranya was mainly jQ^gpistemolog- 

metaphysical themes rather than as does his expli- 

ical analysis and his definitions ex vidvaranya also tries to 

cation of as a 

synthesize Vedanta w^ clearly shows the way in which 

doctrine of the gunas) and he rath Y 

Sarnkhya was absorbed, or made use o , , ■ ^ Treatise on 

The material pmsemed here js (london, 

Advaita Metaphysics, translated y 
Shanti Sadan, 1956). 


pancada^^ 

■. ftmM/when the three elements 
The primordial substance is ca P • in a state of 

■ which it is composed, satwa, jj The nature of Brah- 

Dmogeneity. Brahihan is . diametrically opposed to the 

tan, pure consciousness and i 

ature of prakni. ^nnent Darts of prakrti, predomi- 

When satwa, one of the c°«^P . _ pure consciousness and 

ates, prakrti is known as tndya. . Lord of the Universe, 

liss reflected in mdyd, is known a called omniscient. 

iayd functions under his command, and 
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When tlie element of sattva (light, balance) is over-powered by 
rayVwand tamas, prakni 'is caWed (nescience). The admixture 

of rajas and /«m«i with sattva, in which Brahman casts its reflection, 
gives rise to the different grades ofjivas, such as devas, men and the 
lower animals. This nescience is alsb known as the causal body 
ikarana-sanra). Knowledge of Brahman negates nescience. The 
jtva, identifying himself with the causal body, develops separative 
individualism iahamkdra). The technical name of this state of the 
jiva is prajhd. 

At the command of Isvara the part of prakrii in which tamos pre¬ 
dominates produced the five subtle elements, ether, air, fire, water 
and earth, for prajhd to experience as pleasure and paift. 

The sattva (refined) part of the five subtle elements of prakrti gave 
rise to the five subtle sensory organs, those of hearing, touch, sight, 
taste and smell. 


The sattva portion of the five subtle elements in combination pro-, 
uce tie organ of inner (psychic) conception called antahkarana. 
/ anas mind) is that aspect of it which functions as the faculty of 

ou t, an mddhi (intellect) is that which functions as the faculty of 
decision and discrimination. 


Iv to of the five subtle elements gave rise respective- 


gave subtle elements In combination 

prises the ItwlSOToraa' PalW the sukgma or ImgaSatira, com- 
airs, mind imanas) ami ■ oi;gans of action, the five vital 

all- (1,15-23) ^ (.buddhtj, making seventeen parts in 


and becomes subject to ^hich the Self forgets its real ni 

sheath, the vital sheath the births and deaths, are the 

bliss sheath. ’ sheath, the intellect sheath ant 

is Imown as lhe°fo^'Jl"2’f '''""tnls called the gross 1 
subtle which is ° 

organs ofaction, and which is the ^ 

•s ^led the vital sheath (prdnamV^b aspect of pn 


' and the five s< 
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organs, products of the sattvic principle make up the mind sheath 
(jnanomayakosd). The intellect with its faculty of determination and 
the same sensory organs make up the intellect sheath {vijndnamaya- 
kosd). 

The bliss sheath idnandamayakosa) is composed of the causal 
substance which manifests joy by the vritis (mental movements) of 
joy and its latent faculties. As the Self identifies itself with the sheaths, 
it assumes their natures. 

By applying the method of distinguishing between the variable 
and the invariable the Self can realize its disidentification from the 
five sheaths and its identity with the transcendent Brahman. (I, 
33-37) 


Brahman becomes the material and instrumental cause of the 
world when associated with those aspects of mdyd in which there is 
a predominance of tamos and sattva respectively. This Brahman is 
referred to as “That” in the text “That thou art.” 

“Thou” in the text “That thou art" refers to that condition of 
Brahman which results from His superimposing on Himself avidyd, 
that is sattva mixed with rajas and tamos. Thus desires and activities 
are created in him. (I, 44-^5) 


As the power to burn exists in fire, so mdyd, which has no ews 
snee independent of Brahman and which is inferred by its effect (the 
/orld), existed in a potential form in Brahman before 
before the effect appears, the power behind the effect is not ire 
xperienced by anyone anywhere. . ,p p . 

The power of a substance is not the substance iKe . 
^stance, the power to burn is not the fire itself 
^hich is a power of Brahman, is not Brahman. If mdya is s 
'ther than Brahman, then define its nature,” be 

“If mdjya is really nothing, then the effects of not mg 
omething.” To this objection the Vedantin giv ^ barren 

nswer: “Mdyd is not non-existence iasat) like t ® ^ the 

''Oman, nor is it existence isai) like Brahman, t is 
lature of which is not determinable in terms o ei 
'On-existence.” (II, 47-49) 


, Brahman isai) as its basis mdyd creates t e 
e World, just as a variety of pictures are drawn o 
different colors. (II, 59) 


various objects of 

a wall by the use 
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As the Self is self-evident, and experience, in a certain sense, takes 
place in the Self, the Self cannot be an object of experience. Further 
since no knower nor knowledge exists apart from it, there is no sec’ 
ond entity by which the Self can be known; and for this reason again 
die Self cannot be an object of experience; but it should not be 
inferred from this that it does not exist. (Ill, 13 ) 


That by which the whole universe is known cannot be known by 
anything else. By what can the knower be known? The mind is the 
pSSpB."' •'"'“ton b limited to the field of its 

the’&ini.f Sf '"'"e is no knower other than 

mLr irSe ^ consciousness, and is therefote 

an the known and the unknown. (Ill, 17 , ig) 


not described a^°be°^ thing *e Self is, we reply that the Self can- 
that it cannot be conrp*”^° "^^ist understand 

“like this"; an object which perceive can be perceived to be 

can be conceived to be “like th^? perception 

eve^one is subject“eiSjis the very Self of 
Atman is self-luminons tu nor conception. 

Veda declares it to be existenc intellect cannot grasp it. The 

Existence is undeniable- ^°"®^‘ousness and infinity, 
can be, as is experienced in ri negated, whereas the world 

as witness of the perishahi,= ^^^ndess sleep and samddhi. The Self 
could there be to witness perishable, for who 

postulate the possibility of ire ° Perishability? It is absurd to 
Witness of it. ^ ^ destruction without also postulating a 

remains. So, when all the formless space still 

is the imperishable negated, what 

2 s exists 

Mem lord of the “<* Mnity. ISvara, the otimi- 

^t™,r f“pr- 

There is a d' ^ injuncts maya and avtdya, 

^verse.rex.rtaXbiSfttulfi.r?'^ =vetyth.„g In the 
y m the bliss sheath to the physical 
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It is this power which determines the particular attributes of all 
objects; but for it there would be nothing to distinguish the proper¬ 
ties of one object from those of. another, and chaos would result. 

This power becomes active only when it is associated with the 
reflection of Brahman; when He is associated with this power, 
Brahman is called the omniscient Lord (Isvara). 

Brahman is called the individual soul (jivd) when He is considered 
in association with the five sheaths. In the same way a man is called 
a father and a grandfather when considered in relation to his son and 
his grandson. 

A man is neither a father nor a grandfather when considered apart 
from his son and his grandson; Brahman is neither Isvara nor fiva 
when considered apart from mdyd and the five sheaths. (Ill, 37-42) 


Mdyd associated with Isvara has the power of creating illusion as 
well as the projecting power which creates the world. Thus it is that 
mdyd deludes the jiva. 

The jiva, through delusion believing himself to be powerless and 
identifying himself with the sheaths, becomes subject to grief This in 
brief is the duality created by Isvara. (IV, 12-13) 


By mere thought Isvara creates all these objects through His innate 
power, mdyd-, and by mere thought jiva enjoys them through the 
modifications ivrttis) of his mind. 

Objects created by Isvara do not alter. For instance, the nature of a 
gem created by ISvara does not alter, but the gem may affect different 
people differently according to their mental state. 

One man may feel happy on obtaining a gem, whereas anot er 
may feel disappointed at failing to obtain it. A tWrd man, w o is 
uninterested in it, will feel neither happiness nor disappointment on 
either obtaining or failing to obtain it. 

The jiva creates the feelings of happiness, disappointment or in 
ference with regard to the gem, but the nature of the gem as crea 
by ISvara remains the'same throughout. (FV, 19-22) 


The mind, which is the illuminator of all objects, J 

forms of the objects which it perceives just as sun ig 
forms of the objects which it illumines. arises 

3ri Suresvara holds that the means of cogmuon p ' 
from the knower; having arisen, it embraces e o ) . jjjg 

and assumes its form; being united with the o je 
illuminator of it. 
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This being so, in the perception of something such as a pot there 
are two objects, one material and the other mental. The one made of 
matter is known through perception, and the mental one is perceived 
by the witness isaksi). (IV, 29-31) 


A liar told a man whose son had gone to a foreign country that the 

boy was dead, although he was still alive. The father believed him 
and was grieved. 


If, on the other hand, his son had really died abroad but no news 
had reached him, he would have felt no grief. This shows that the real 
cause of a man’s bondage is his own mental world. 

object that this amounts to pure idealism and 

Dosition^^nn? Significance. We reply that our 

1 the fact that 

external objects give rise to the mental world. 

can?o.l,“ !I^ 

cerned with'rh^. ^ altogether. In any case, cognition is con- 
34 _ 37 ) existence of objects and not with their utility. (IV, 


pleted. SimilaX'^there^T painting of a picture before it is com 
preme Self. stages in the modification of the Su 

on'cTtSe’SSfon of'!^ " ^he background, sec 

the outlines and fmallv the ^^i°” canvas, third the drawing ol 
supreme Selffirst there is . 'cation of color. In the case of the 
Inner Ruler, antarvdmin ^°"'^^*°tjsness, second there is the 

sutrdtman, and finally the i- l^tality of all the subtle bodies, 
The while caS ■*>' Physical bodies, virat. 

Starch it is stiffened- the nntp^'*picture; by the application of 
and when the appropriate drafted in with a black pencil; 

plete. colors are applied to it, the picture is com- 

firahman by virtue of H' 

associated with mdyd He ** P^*^® consciousness; when 

w en spoken of in relation to tlie ^ k Inner Ruler iantaryamin)-, 

consWe He is given the name 

given the name of virat totality of gross bodies, 

^ picture On * * 

heiH^^i’ ^ supreme Lord*i^^*^^ ”tajor, minor and insignificant 
headed God Bmhma down to 1 beings from lie four- 

nimate and inanimate objects. 
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The men in a picture are painted wearing clothes of different 
kinds, and the clothes are so painted that they appear as real as the 
canvas of the picture. 

On consciousness are superimposed various forms. In each of 
them there is a reflection of consciousness. They are known as the 
jivas and are subject to the process of samsdra, that is, birth and 
death. 

Ignorant people imagine that the colors representing the clothes of 
the figures are real and attribute to them the reality of the canvas on 
which the picture is superimposed. Similarly the ignorant imagine 
that the transformations of the jivas are undergone by paramdtman, 
the substratum on which the Jivas are superimposed. 

Just as the hills and the landscape in a picture are not painted as if 
dressed in clothes, so the inert objects of the world, such as earth, are 
not endowed with the reflection of consciousness. 

Owing to the primal nescience people consider satnsdra with its 
pleasures and pain as paramdtman. It is by the knowledge of reality 
that this ignorance is overcome. (VI, 1-10) 


The Madhyamika Buddhists hold that the intellect is passing like 
the flashes of lightning in the clouds, and that because we know o 
no other Self beyond the intellect the Self is nothing. ^ 

In support of their position the Madhyamikas quote the snitL n 
the beginning all this was non-existent (asaO, They ^^7 percep 
tion and tlie objects of perception are the creations of i usion. 

The Vedantin refutes their doctrine by saying that there can e no 
illusion without a substratum which is not an illusion e 
of the Self (Atman) must be admitted. Even the voi as ^ ^ 
not, it would be impossible to say: “There is a voi . ( i 


All people admit in their experience the ^stence 
t logical point of view maya Is unaccountable because, as declared 

the sniti, it is neither existence nor . existence 

The effects of mdyd are undeniably mani est, e really 

nnot be denied. Being destroyed by ‘ ’ i knowledge it 

said to exist. From the point of view 
nstantly suffers negation in its details and en 

S:rr^Tnro?::erSthelgnomntitlsa.™^^^^ 
rmined It Is lnsignir.cant and empirical reason establBhes 
finability. 
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Its existence and non-existence are seen in the phenomena of the 
world, which appear in the waking state and disappear in dreamless 
sleep. The process is comparable to the rolling and unrolling of the 
scroll of a picture. 

Maya has no independent existence, as in the absence of the 
cognizing faculty the effects of mdyd cannot be experienced. All the 
same there is one sense in which mdyd enjoys an astonishing inde¬ 
pendence and it is in that it can make the ever-free Atman appear to 
be attached. 

Mdyd transforms the immutable Kutastha, the ever-associationless 
Atman, phenomenally into the form of the universe. Casting the 
reflection of Atman in itself, mdyd creates jlva and ISvara. 

Without in any way affecting the real nature of Atman, mdyd cre¬ 
ates the world. It makes the impossible look possible. How powerful 
mdyd is! 


As fluidity is the nature of water, heat of fire and hardness of stone, 
so the making of the impossible possible is the nature of mdyd. It is 
unique in this respect. 

The magic show looks inexplicable as long as the magician is not 
perceived: but when the spectators perceive the magician, the magic 
show is no longer wonderful. 

Those who believe in the reality of the world regard the effects of 
waja as wonderful. But since the nature of mdyd itself is a wonder, 

IS on y to e expected that its power too is marvelous, 
solvp ° jections to the wonderfulness of mdyd we do not 
obiections"^^^^ Besides, the Vedantin can raise serious counter- 
tematic enmr ^ js that we should eradicate mdyd by sys- 

abolish it ™ J^arvelousness; the wise must make efforts to 


it, alright—do mdyd before trying to eradicate 

logical definition. Bu^dn does not lend itself to any 

The popular definition popular definition of mdyd? 

though apprehensible is at rh something which 

is ,„e of magic is .rue ate S 

definition. Be implniat°and appears, yet its nature defies 

jection of mdyd. (vi, 128-14^^^*^ universe as nothing but a pro- 
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Chapter 16 

Madhusudana Sarasvati 


Madhusudana, a sixteenth-century advaitin, was the author of 
many works of Advaita philosophy. His most important work is per¬ 
haps the Advaitasiddhi wherein he refutes the doctrines and criti¬ 
cisms of Vyasarajasvamin, a thinker of the Dvaita (dualistic) school of 
Vedanta. Madhusudana is often credited with being the first to rec¬ 
oncile fully the metaphysical principles of Advaita with the path of 
bhakti, of devotion to a personal deity. 

The earliest work believed to have been written by Madhusudana 
is a short treatise entitled Veddntakalpalatikd. It offers critiques of 
rival philosophical schools and is concerned especially with showing 
that Brahman (being the basis of all knowledge) is not an object of 
knowledge and that moksa (being an eternal state) is not a product 
of experience. 

The following selections are from Veddntakalpalatikd, translated 
by R. D. Karmarkar (Poona: Bhandarkar Oriental Research Institute, 
1962). 


vedAntakalpaiatikA 

19.... What is the use of the refutations of the (so-called) threaten¬ 
ing (arguments) of the various disputants and 
upon the ear, in the case of those who have fixed ^eir t , 

are wedded to non-duality?—After this, now would ^ 

proved by right reasoning, what again is this matter in 
Entity, constituted of the one knowledge,_without a secon , 

6 st bliss, not different from the inmost iAtmari). 

20. (I say, says the objector)—^The same—-As 

• the view of the followers of the Upanisads. o exp ^^gt 

desire cannot rise in respect of something u no , 
be spoken of .here to respect of wha. 

srise to respect of the Atman always existenc which has noto g 
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be abandoned and nothing to be taken? If the Atman is (already) 
established, there cannot be any desire (for the same) and there 
would be the undesirable result of salvation even in the sarhsdra- 
state. As has been said— 


And further, salvation not known by any means of proof—is it 
longed for or not? If it is known, as the Atman is eternal, there can¬ 
not be any desire for the same whatsoever. (Brh. Va. Ka, 289) 

Nor again should it be argued by you—In the samsdra-s\.zX!&, 
because it is screened by avidya, the bliss due to the realization of 
non-duality although existing, does not appear on the scene; but 
when the avidya is removed by vidyd, it by itself spreads on in the 
orm of bliss owing to its self-illumining nature—thus arises the 
desire characterized by the removal of avidyd-b^czuse the removal 
of avtdya is difficult to point out. (We ask you)—Is that avidya dif- 
erent vom Atman, or his own nature? Apropos the first (alternative), 
w^ThTI'i^ anse the undesirable admission of duality, and also the 
nns flip ^ advocating his being one without a second; apro- 
before (aternative) there would be the fault pointed out 

abL'ni"onl?""®*”"’ follows)--n,ere is not the 

ItE* h" r?"O" *e ground of 
or being the obie^r f ^ established, existence or being known 
tive can stand) “"obstructed realization? Not the first (alterna- 
neckh^atls ^he finding of the 

snake on the rope. For the^same disappearance of the 

(cannot stand) because if rt • ^ reason, the second (alternative) also 
tive), however’ can stanrl desire. The third (altema- 

the present case, on accounr f desire. But that exists not in 

For this very reason, in the case conception etc 

by the bile, in eating suear cuu ^ whose tongue is spoiled 

sweetness, there is no rise of knowing it to be possessed ol 

sweetness, on account of the oK ^ ^P^^rial contentment due to the 

due to the blemish of the bile realization of sweetness, 

0) the village etc., which is not ^re two things desirable— 

ace etc., although already secuS ^ reached, (2) the golden neck- 
things fit to be discarded are also m by illusion. Similarly 

not actually be discarded (2 ^ etc., which can- 

serpent on the rope etc., always 

S62 


Madhusudana Sarasvati 

given up, are as good as not discarded on account of there being only 
illusion. There, in the case of the first two, the impediments for the 
action are (respectively) the attainment (already) and the discarding. 
In the case of the second two, they are to be attained by realization 
(realistic attitude) alone. Here, verily, one understands the highest 
human purpose owing to action not being the intervening (or screen¬ 
ing) factor. Similarly, even in the case of the attainment of the Highest 
bliss and the removal of avidyd, there does exist rightly the nature of 
being the object of longing, owing to the conclusion that they stand 
as unestablished, as they are screened by illusion. As has been said 
in the Vdrttika — 


It is not right to say that longing does not exist in men on being 
released; because there is seen the longing for happiness etc., not 
circumscribed by space and time. (Brh. Sarh. Va, 290) 

t 

The sense is—Even though the state of being the Atman is estab¬ 
lished, the state of having unlimited happiness, not being established, 
the desire (or, longing) rightly persists in that form.... 


22. As to what has been stated (by you)—the removal of avidyd is 
difficult to point out (our reply is)—^That (is) not (so), on account of 
our admitting a fifth mode. Just as the fourth mode, the indescrib¬ 
able nature" itself, was admitted, as (1) existence, (2) non-existence, 
or (3) existence and non-existence, are not possible in ^e case o 
avidyd and its effects; so, as the anirvacaniya is invariab y i entica 
with avidyd, and because its removal and counter-entity cannot ave 
identity with it, even something different from anirvacaniya^ 
lished, in the case of the removal of avidyd-, everywhere (t e aig 
ntent) “the impossibility otherwise” being the .. 

smti advocating non-duality, is concerned mere y wi a ’ 

there is no conflict with it. Such being the . riehtly 

(describing the Atmari) as “not gross’ etc., wou a „„nj 2 ed 
given their due, as the negations of being gross etc., 
in the Aman. ^nd the cognition of the ^ 

oipression "without a second" also, -ijjnsion of the 

edge only of the Atman, in the absence o ..L what is 

absence of homogenous and j gitey? Therefore, the 

being opposed by the sruti ygri^ establishes the 

admission of “negation” (as a ^eam of p . J,’ riety what- 

nature of being without a second—thus mere is 
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soever (in concluding thus)—so hold the author of Istasiddhi anH 
others. ' ° 

In reality, however, as negation is constituted of sentiency its 
apprehension ought to be taken as being connected with the self-illu- 
mining sentiency itself; if its imaginary hature has to be necessarilv 
spoken of owing to the impossibility of connection with reality of 
something absolutely unchanging and of contactless nature, then as 
the whole fancy is based upon avidyd, the fancy about negation is 
«w^J^and so, there exists not the uniqL inde- 

Varmk^ of 

Idler ILT of a second 

itself-and no nrh ” r removal is, verily, that (comprehension) 

there’. (Brh. Va. 111,'^8,'^izy''^^ comprehension of Atman is 

they oX'cInvIy^^^^^^^^^ “not gross” etc.,- 

from the “gross” etc • rh^v m as being quite different 

because the presence’anrt fh convey the negation of them; 
the nature of their basis (adh- fancied entities have only 

itself, when unknown r conch-shell substance 

when comprehended is ISlted° onh"^'"""^ ^ 

account of its unique nature iK^lf ? - ^ negation of silver, on 
of silver.—Thus here also the At constituted of the negation 

nature of all duality but wh unknown, is constituted of the 

tion, on account of the nar constituted of its nega- 

unusual form itself.... negation of duality of that 

^object would be the remover^^^uf^^’ P°^®‘hly referring to 
the^*”*^ something havine a m <our reply is)—no. 

chv”fT?'^®'"8 the removir- othe characterized by 

chy. And there would be tS,n be all anar- 

ng the authority, by the non Vedanta passages not 

cssfrr f ■> 

aindna thatverv nature of being t 

faull of 
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(being the remover of ajndkd) it is the object of that. Further, 
nowhere is it established that one is the remover of ajndna, merely 
by being the object. Because that itself is now being considered. If it 
be argued that the nature of being an object which is imagined, can¬ 
not lead to its being the object—(our reply is) no; because nowhere 
have we admitted the real nature of the object, its being there for 
mere practical dealings is common (to both). 


47. In this connection we say—^Though it is impossible for 
Brahman to have the nature of the object of knowledge, the knowl¬ 
edge has Brahman for its object, and that (having Brahman for its 
object) is either the nature of perceiving the original object or quite 
something else indescribable. Nor should it be argued—How can the 
nature of an object be residing in knowledge on account of some¬ 
thing apart from a substance, not being the resort of the Dharmas 
produced? And if they are not produced there would be just anarchy, 
and that cannot bear scrutiny—for, the knowledge also is a substance 
because it is a transformation of the inner sense-organ, and even 
though it has no nature of a substance, there can be no contradiction 
regarding the resort of the Dharmas produced, and the terminology 
“substance” etc. serves no purpose. The nature of an object is some 
form, and that too is different for each object. Therefore, because o 
the removal of ajndna not over-extensive being quite possible by me 
direct right knowledge itself in the fonn of Brahman, t e qua ‘*7*^8 
attribute—not having the mode of generality is not ® 

direct right knowledge having the form of the nature o 
remover of ajndna persists everywhere. And ej^, it ^ . 

ble even to think of the cognition in the fortn “this ' 

form of jar," because the difference in form is irect 7 P 
the Witness quite distinctly. Otherwise it wou e P 
shamelessly that both these cognitions have jus o equally 

such cases: realization alone is the ClasO resort. And that B equally 

available in the present case. 

49.... As the mode has for its ^ ^P®" 

what is being presented, the object o not being the 

ken of as particularized. And fuithe , removal of its mode- 

remover of its object, there of what is not perceiv- 

an undesirable contingency. And i possibility of its 

able by the pure sentiency, there cou ^ ^re sentiency; 

being the remover of the ajndna perceivable by 
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and because only the presentation by the sentieney not tinged by 
anything else, has the capacity of removing the ajndna in the afore¬ 
said manner. In the case of being the object, however, the state of 
being perceivable by sentieney not tinged by anything else is proper 
because though it is fit to be known by the Witness who presents that 
knowledge, it is not the object of that knowledge—that is the differ¬ 
ence (between the visaya and prakard). Therefore, it is proper that 
the modeless knowledge can have Brahman for its object. For this 
vety reason, although at the first moment, the functioning and the 
object fonctionmg are fit to be presented by the Witness, there is no 
functioning with the indeterminate nature. 
bwS produced from the words fortified 

form nf investigating the meaning of the word, has the 

^ this'same is spoken of as 

however bvthe rneans of proof. At the second moment, 

form of mere “eff'is gathering strength by the grasping of the 

“nY”ashvrh#:^fi • cijndna, associated with the pure 

- of*'’' 

sition of the divisions ^ ° removal of the superimpo- 

destruction itself of the r Brahman etc., because the 

tion of Ihe “ee^eH ^he destruc- 

stituent cause^S'Sl'*^ ^constituents, and ajndna itself is the con- 

with that, or subsequent to^thT!!!'^*°"^' Cfollows) along 

tioning of the sentieney whirh ’c rK manifesting fiinc- 

about also the removal'of rh ' constituent of that. Thus comes 
organs etc. Thus overanH k ^^P^^Positions of the body, sense- 
only the unscreened caitanvl^ ^ no limiting factor. 

Brahman and the world with divisions jiva, 

owed up, and flashing un alvx/o ^nd its products all swal- 

I e highest bliss,—this same i<?^^ form of self-illumination and 
again, being beginninfflt^° Salvation-state. As 

”?t. ticginningless ajndna issomething produced, and 
«j««n«-individual, which is the ro°' 

total y removed, the pamphema,- cause of everything is 

y removed, there is no return’aSinS'fo^"®'^^' 

ot the sarhsdra. 


by this argument • 

Whether Ora, 

“■'Pute for all, tt,„ d, Of te cause. It Is a matter 

ion of the constituent cause 
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causes the destruction of the effect. There is no blemish either even 
though (it is held that) it is fit to be removed by itself along with the 
avidyd in its form as the perceivable. If there is the identity of the lim¬ 
itations of the nature of thing to be removed and that of the remover, 
there would be the violation of the rule about moments. In this case, 
there is the removing nature on account of the particularized right 
knowledge mentioned before and the nature of being fit to be 
removed on account of its being perceivable,—^so there is no fault 


referred to. 

(The objector says)—^Well then, when the ajndna which is the 
cause of the superimposition in dream etc., is removed by the knowl¬ 
edge of the means of proof, the waking state etc., there would not be 
again the superimposition in dream etc., because the reasoning 
adumbrated (by you) is the same. If it is admitted that there are many 
ajndnas there, the same is possible in the case of Atman as well, and 
so there would be the unwelcome result—^the absence of relief in 
Salvation. (Another objector says)- 7 -It is for this very absence of pro¬ 
priety, that the removal of ajndna is not accepted there. Like e 
screening of illusion about a stream of water by the illusion about the 
serpent on one and the same unknown rope, here is e ecte ^ 
the screening of the illusion about dream etc., even y e i 
about the waking state etc. The removal of ajndna, owever, 
the realization itself of the identity of Brahman an .. r =_ 

there is not the unwelcome result, the absence 


Salvation.... 
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Chapter 17 
Sriharsa 


Sriharsa is renowned both as a non-dualist philosopher and as an 
epic poet in Sanskrit. The justly celebrated Khan^anakhandakhddya 
or the Dish of Delectable Dialectic, a classic of the Indian dialectical 
tradition, is an elaborate defense of the Advaita worldview. Srlharsa’s 
primary interest, however, seems to be refuting the views of the 
opponents of the Advaita like the Nyaya logicians, the Jainas, and the 
proponents of Dualistic Vedanta. In order to defend the non- dualis- 
tic view, Sriharsa has to reject the view that difference or distinction 
(.bhedd) is real. Difference, although experienced at the transactional 
level, is for the Advaitin, a product of spiritual ignorance (.avidyd). 
This illusion is overcome when reality, which is ultimately one, has 
been realized as such. He has to defend his rejection of difference by 
not only showing the logical difficulties which follow if difference is 
accepted, but also that the reality of difference is rejected by the 
scriptures. 

This selection is a sample of the arguments, which Sriharsa offers 
against difference. His strategy seems to be, on the one hand, to point 
out the contradictions which follow on the acceptance of difference, 
and on the other, to press the claim that difference is illegitimate from 
the scriptural point of view. This selection is taken from Gangana a 
Jha’s translation of the Kha^danakhan^khadya (Delhi. Sri atguru 

Publications, 1986). 


KHAMDANAKHAI^^AKHADYA 

Section 6 

(Non-duality is in a certain sense pro^d by *®Jy^p^yed by the 
I it which our Adversary sets forth. An 
terently authoritative Vedic texts that dec are i . 

miestion—“But what is your 
99. Here the Logician interposes the q 
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proof for Non-duality?” This very question, the Vedantin replies, can¬ 
not be asked by one who does not admit Non-duality. Unless one has 
an idea or conception of Non-duality how could the question as to its 
proof be asked at all? For what you ask for is not proof in general, but 
proof which has for its object a particular thing; and such a question 
is possible only if the questioner has an idea of that thing. For every 
question is a kind of energy of speech, and all energy of speech is 
determined by the object of the idea (or cognition) which gives rise 
to the energy. If there were no cognitions determining the objects of 
verbal energies, general confusion with regard to those objects 
would prevail. 


100. If then you admit that you have a cognition of that Non-dual¬ 
ity regarding which you ask a question, we further ask you—Is this 
cognition of yours a tme.or a false one? If you hold'it to be a true cog¬ 
nition, then the very same means of proof (or true cognition) on 
which that cognition is based is, at the same time, the means of proof 
for Non-duality; and as thus the means of proof is already known to 
you, the question is idle. Nor can we allow you to argue that, “though 
the proof for Non-duality be already known in a general way, yet 
what I want to know is the particulars of such proof.” For as the proof 
known in a general way is enough to establish Non-duality, any fur¬ 
ther enquiry as to particulars would be as futile as an enquiry about 
the teeth of a crow. In fact the knowledge of the proof in general will 
at the same time iiqply and bring before your mind the particulars 
require what need then of a further question? For among the num- 
ber of the well-understood means of right knowledge that one in 
t 8*ven case, you have no good reason to discern any 

erni L’ilf p ^ Particular means of knowledge in which proof in gen- 
valid orni I ^‘^rl be completed. If, on the other hand, you on 

YOU th^ce^^ n 2beady known to 

rating place and comple- 
And if finallv the of proof which it may be found to imply. 
irr^vfduS^mhrPT is to enquire as to the 

sible for ^ reply that it is not pos- 

proofs (that would cSnSSa" d"^^" individual 

even though we foil every enquirer); and hence 

harm done to our posiUo ™ .individual proof, there is no 

Non-duality not to^b^ tme^ rh°” declare the cognition you have of 
true, then your question amounts to this- 
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“what is the proof for that which is the object of wrong cognition’”- 
and does not this question clearly imply a self-contradiction’ You per¬ 
haps will rejoin, that the cognition of Non-duality is false according 
to you, while it is true according to ms (the Vedantins); and that hence 
it is to us that the question as to the proof of the cognition is 
addressed (and as the means of this can be called “pramdna," there 
will be no self-contradiction). But here we demur; we certainly do 
not consider it our business to point out the right means of proof for 
the cognition that you may have of Non-duality (and yet this is what 
is intended by your question, when it presupposes the wrong char¬ 
acter of the cognition of Non-duality). We no doubt hold Non-duali¬ 
ty to be ever true; but does this, imply that the means of proof, on 
which j^oMr cognition of Non-duality rests, are valid? Let us imagine 
the case of a man who infers the existence of fire on a mountain, on 
which a fire is actually burning, from the pefception of a fog which 
he mistakes for smoke,—would this (erroneous) cognition of smoke, 
with fog for its real object, have to be regarded as a valid means of 
knowledge? 


102. Let your question, however, be allowed to stand in some way 
or the other; we have a reply to it:—^viz., that the proof of Non-dual¬ 
ity is nothing else but the Veda, in which we meet with texts such as 
“one only without a second,” “there is no diversity whatever (Brh. 
Up. IV, 4, 19). We shall in the Ishvarabhisandhi shov/ that the Veda 
is a valid means of true knowledge, and specially that it is such a 
means with regard to (not only things to be accomplished, sue as 
sacrifices, but also) accomplished entities (such as Brahman and its 
Non-duality). For even if the passages making statements as to 
accomplished entities really had another import (viz., that of enjom- 
ing the meditating upon Brahman as one, non-dual), yet t 
would rest upon the validity of what the connected words of tex 
directlv express (i.e. the validity of the injunction of ^ ° 

meditating on Brahman as one rests on the validity o e * , 
ly stated by those texts, of Brahman being one); an u 
texts would be capable to refute other means o 
Logician might employ against the ° ^^e in^hemselves 

•^ust remember that cognitions remain auth j ignitions 

Until they come to be sublated or invalidated y PP 
(and so unless-the conception of Non-duality based on Vedic texts 
invalidated by other means of proofs, it remains va i 
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Section 7 

(There is no force in the objection raised by the Naiyayika, that the 
Vedic texts which declare universal Non-duality are refuted by the 
ordinary means of knowledge. Perception in the first place, which 
reveal to us a world characterized by diversity. No tenet with a claim 
to universality can be established by Perception, which never 
extends to more than a limited number of objects and the difference 
of these objects from one another. It does not, on the other hand, 
establish either the difference of these objects from the cognitions of 
them, or of the several cognitions from each other. In this latter 
sphere therefore the Vedic declaration of Non-duality at once asserts 
itself, without being encountered by any valid counter-authority; and 
if the general non-difference of the object from the cognition, and of 
cognitions from each other, has once been adrhitted, we are driven to 
view the difference of objects of thought from each other as a mere 
alse appearance, which, just as individual mind or sensory appara¬ 
tus, is due to the great cosmic defect {.Avidyd or Mdyd), which some- 
6w IS atteched to what alone is real—the principle of universal 
non ua intelligence. All arguments which the Logician brings for- 
I? cognitions differ from each other, and that 

allowed to be different, can be 

shown to be fallacious.) 


duality ic tn how proceeds to impugn the position that Non- 

cannot be taken the Veda. The Vedic texts, he says, 

matters which the^ sources of knowledge with regard to those 
is sublated by senL^*^^^^*^ directly to express; since such knowledge 
edge Hence we the.other valid means of knowl- 

have another, altogether dif- 

to sublate the V^c sense-perception&c., 

fact, Perceptioi; hut as a matter of 

own limited objects onlv c, u reference to their 

the like. But there is no ^ ^ particular jar, or piece of cloth and 

acknowledged by both of perception or inference etc., 

*>ngs, past, present and future apprehend all individual 

make of you an omniscient op perception, if it existed, would 
omniscience only if you eavp “ht I should believe in this your 
S e proof of knowing what is going on iri 
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the mind of myself. If then, sense-perception and other kinds of cog¬ 
nition have for their objects a few things only, they have no power to 
sublate the Vedic texts declaring Non-duality, which refer to other 
things also; for the rule is that a valid cognition sublates a contrary 
cognition only with regard to its own particular object. Were it not so, 
great confusion would arise: for instance, in that case, the Vedic text 
which enjoins the killing of a goat to be offered to Agni and Soma 
might set aside the general injunction of not killing any animals, so 
that the latter injunction would become meaningless. 

105. And if this is so, then the Vedic texts (which assert the one¬ 
ness of all things) are not subject to any sublation (and hence are fully 
valid) in so far as intimating the non-difference of the so-termed sub- 
lating cognition (i.e. the perception of individual difference) and the 
sublated cognition (i.e. the cognition of general oneness), and hence 
do Intimate the oneness of those cognitions; and do you then mean 
to say that the perceptional cognition sublates itself? (as it would do 
if, as you claim, it were to sublate the Vedic cognition with which it 
is one). On what ground, indeed, could one assert that the Vedic texts 
which declare the Non-duality of all existence, possess no validity 
with regard to the non-difference of the sublating (perceptional) cog¬ 
nition from its own object, i.e. the jar, the cloth, and die difference of 
the two? For certainly the cognition of the oneness of all things can¬ 
not be sublated (by the cognition of the difference of two particular 
things—the jar and the cloth); since that latter cognition has for iK 
object neither itself nor its own difference from the jar and the clot . 
For the cognition actually presents itself in the fomi the ^ ^ 
cloth are different from each other"; not in the form I m i erent 
from the jar and the cloth,” or “the jar and the cloth are different from 
me.” 
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Chapter 18 
Sadananda 


Sadananda (ca. 1450 C.E.) is the author of Vedantasdra, a widely 
read introductory text in Advaita. It is a highly syncretistic work 
which systematically presents the main doctrines of Advaita without 
dialectical controversy. The following selections are from 
Vedantasdra or the Essence of Vedanta of Sadananda Yogindra, 3id 
ed., translated by Swami Nikhilananda (Mayavati, Almora, • 
Himalayas: Advaita Ashrama, 1949). 


vedAntasAra 


I, 6. The competent student is an aspirant who, by studying in ac¬ 
cordance with the prescribed method the Vedas and the Vedangas 
(the books auxiliary to the Vedas), has obtained a general compre¬ 
hension of the entire Vedas, who, being absolved from all sins in this 
or in a previous life by the avoidance of the actions known as kdmya 
(rites performed with a view to attaining a desired object) and nisid- 
dha (those forbidden in the scriptures) and by the performance of 
actions called nitya (daily obligatory rites) and naimittika (obligato- 
ty on special occasions) as well as by penance and devotion, has 
become entirely pure in mind, and who has adopted the four sdd- 
hanas or means to the attainment of spiritual knowledge. 

1.15. The means to the attainment of Knowledge are:—discrimina 
don between things permanent and transient; renunciation o e en ^ 
joyment of the fruits of actions in this world and hereafter, six 
treasures, such as control of the mind etc.; and the desire for spmtu- 
3l freedom. 



. 32. Adhydropa is the superimposition of the utireal tb® 
the false perception of a snake in a rope which is not a snaxe. 


h. 33. Reality is Brahman which is without a second and is Exis 
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tence, Consciousness 3nd Bliss [sacciddnandd\. Unreality is 
Nescience and all other material objects. 

II, 34. However, ignorance is described as something positive 
though intangible, which cannot be described either as being or non- 
being, which is made of three qualities and is antagonistic to 
Knowledge. Its existence is established from such experiences as, “I 
am ignorant,” and from such sruti passages as, “The power belong¬ 
ing to God Himself, hidden in its own qualities” (§ve. Up. 1, 3). 

II, 35. This ignorance is said to be one or many according to the 
mode of observing it either collectively or individually. 

II, 36. As, for instance, trees considered as an aggregate are denot¬ 
ed as one, viz., the forest, or water is collectively named as the reser¬ 
voir, so also ignorance, existing in jivas, being diversely manifested, 
is collectively represented as one,—^as in such scriptural passages as, 
“There is one unborn etc.” (Sve. Up. 4, 5). 

II, 37. This aggregate (of ignorance) on account of its appearing as¬ 
sociated with Perfection (Pure Intelligence of Brahman) has a pre¬ 
ponderance of pure sattva. 


II, 38. Consciousness associated with this is endowed with such 
qualities as omniscience, universal lordship, all-controlling power, 
etc., and is designated as the undifferentiated, the inner guide, the 
cause of the world and Kvara on account of Its being the illuminator 
of the aggregate of ignorance. As in the sruti passage, “Who knows 
all (generally) who perceives all (particularly)” (Mu. Up. 1, 1, 9). 


if!’ ^Sgregate of ignorance associated with Kvara is known 
dnand^n h ^ ? u being the cause of all, and as the 

bliss and ^’Ussfiil sheath) on account of its being full of 

sleeo as inrn ^ ^ further known as the Cosmic 

ignated as the dissolved, and, for this reason, it is des- 

na. issolution of the gross and subtle phenome- 


may be designated a^a"^ ^he standpoint of the units that compose it 

same point of view mavi!" ^ ^ reservoir from th< 

view may be spoken of as quantities of water, so alsc 
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ignorance when denoting separate units is spoken of as 
such sruti passages as, “Indra through Mdyd appears 
forms” i^veda 6, 47,18). 


as many; as in 
rs as of many 


II, 41. Ignorance has been designated as individual and collective 
on account of its pervading the units and the aggregate. 

II) 42. The individual ignorance, on account of its association with 
the inferior being, is characterized by impure sattva. 

II, 43. Consciousness associated with this has limited knowledge 
and is devoid of the power of lordship; it’s called prajnd on account 
of its being the illuminator of individual ignorance. 

II, 44. It is called prajnd as it is deficient in illumination on account 
of its association with a dull limiting adjunct. 

II, 45. The individual ignorance, associated with it, is also known 
as the causal body on account of its being the cause of egoism etc., 
and as the blissful sheath as it is full of bliss and covers like a sheath; 
it is further known as dreamless sleep as into it everything is dis¬ 
solved and for this reason it is also designated as the state of dissolu¬ 
tion of the gross and subtle phenomena. 

II, 46. In the state of dreamless sleep both Isvara and prajnd, 
through a very subtle function of ignorance illumined by 
Consciousness enjoy happiness, as in the sruti passage: Prajnd, the 
enjoyer of bliss, with Consciousness for its aid (is the third aspect) 
(Maiid. Up. 5); as also from such experience of a man awaking from 
dreamless sleep as, “I slept happily, I did not know anything. 

II, 47. This aggregate and individual ignorance are identical like a 
forest and the trees, or a reservoir and the water. 
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II, 49. Like the unlimited dkdsa which is the substratum of the 
dhdsa enclosed by the forest and the trees, or of the dkdsa which is 
reflected in the water and the reservoir, there is an unlimited Con¬ 
sciousness which is the substratum of the aggregate and the individ¬ 
ual ignorance as well as of the Consciousness (Isvara and prajnd) 
associated with them. This is called the “Fourth." As in such sniti pas¬ 
sages as, “That which is (tranquil), auspicious and without a second. 
That the wise conceive of as the Fourth aspect. (He is the Self; He is 
to be known)” (Mand. Up. 7). 


II, 50. This Pure Consciousness which is known as the “Fourth,” 
when not discriminated, like a red-hot iron ball, from ignorance and 
the Consciousness with which it is associated, becomes the direct 
meaning of the great Vedic dictum, and when discriminated, it gives 
us its implied meaning. 

II, 51. This ignorance has two powers, viz., the power of conceal- 
ment and the power of projection. 


II, 52. Just as a small patch of cloud, by obstructing the vision of 
the observer, conceals, as it were, the solar disc extending over many 
mi es, similarly ignorance, though limited by nature, yet obstructing 
the intellect of the observer, conceals, as it were, the Self which is 
unlimited and not subject to transmigration. Such a power is this 
power o concealment. It is thus said:—“As the sun appears covered 
oh<;rMr^H 1 ^ veiy ignoiant person whose vision is 

aonearc which to the unenlightened 

Self-Etemal 

may become covered by this (concealing power of ignorance) 
one’s feeling as asem ^‘‘^^ative existence) characterized by 

etc., just as a rope may’becomTr”''”^'"^ 

of one’s own ignorance ^ concealing power 


gives rise to the iHusior?^ f regarding a rope, by its inherent power, 
also ignorance bX°owl^ ^e rope covered by it.-so 

such phenomena as dkdsa ^*'®ates in the Self covered by it, 

• Such a power is called the power of 
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proiection. It is thus said:-1he power of projectioti creates all from 
the subtle bodies to the cosmos” iVdl^asudhd 13). 

II, 55. Consciousness associated with ignorance, possessed of 
these two powers, when considered from its own standpoint is the 
efficient cause, and when considered from the standpoint of its upd- 
dhi or limitation is the material cause Cof the universe). 

II, 56. Just as the spider, when considered from the standpoint of 
its own self, is the efficient cause of the web, and when looked upon 
from the standpoint of its body, is also the material cause of the web. 


II, 122. Now will be considered, in particular, how people various¬ 
ly superimpose on the innermost Self such ideas as “I am this," “I am 
this,” etc. 

II, 123. (Thus for example) an extremely deluded man speaks of 
his son as his own Self, on account of such sruti passages as, “Verily 
the Self is born as the son,” owing also to the fact that one loves one’s 
son as one’s own Self, and further because of the experience that one 
feels oneself prosperous or ruined according as one’s son fares well 
or ill. 


rv, 137. As a snake falsely perceived in a rope is ultimately found 
out to be nothing but the rope; similarly the world of unreal things, 

• beginning with ignorance, superimposed upon the Reality, is r^l 
ized, at the end, to be nothing but Brahman. This is known as e 
superimposition (apavadd). 

IV, 138. Thus it has been said: vikara is the actual modificauon of 
a thing altering into another substance; while vivarta is o y 
apparent modification. 


IV, 139. To illustrate: The four kinds of physical 
le seats of enjoyment; the different kinds of food 
^hich are the objects of enjoyment; the fourteen p 
tc.. which contain them; and the ^rn.crse ibrahmand^ 
lins these planes—all these are reduced to their cans 

laments. 
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IV, 140. These five gross elements, together with the five objects 
such as sound etc., and the subtle bodies—^all these are reduced to 
their cause—the uncompounded elements. 

rv, I4l. The five uncompounded elements, together with the ten¬ 
dencies of sattva, rajas, and tamos, in the reverse order to that of 
creation, are reduced to their cause, namely Consciousness associat¬ 
ed with ignorance. 

IV, 142. This ignorance and the Consciousness associated with it, 
such as isvara etc., are resolved into the transcendent Brahman unas¬ 
sociated with ignorance, which is the substratum of them all. 

IV, 143. By this process of superimposition and de-superimposi¬ 
tion the precise significance of “That” and “Thou” is clearly deter¬ 
mined. 


. 1 4. To explain: Collective ignorance and the rest, 
onsciousness associated with it and endowed with omniscience 
^ ^ so the Pure Consciousness unassociated with any attrib- 

hnt irr. appearing as one and inseparable like a red- 

n ball, become the primary meaning of the word “That.” 

of the unassociated Consciousness which is the substratum 

- ^he implied 

ed with it and end^* Consciousness associat- 

«c., as also .he Pure 

appearing as one and in^P attribute—these three when 

primary meaning of the wSd^ 

147 The 

inward Bliss—^which is^the'e^^ transcendent Consciousness—the 

thejiva which they limit ic tv! the limiting adjuncts and of 

^ y lumt, IS the implied meaning of the word “Thou.” 

turn meariing of the great Vedic dic- 

ty, by virtue of the three relating proposition conveying identi- 

at‘ons of Its terms, viz.. -Thou art That.” 
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here, the Inner Self. 


IV, 150. Compare—(The relations are:) The relation between two 
words having the same substratum; that between two words qualify¬ 
ing each other (so as to signify a common object), and the relation 
between two words and an identical thing implied by them (here the 
Inner Self). 

IV, 151. Sdmdnddhikaranya is the relationship between two 
words having the same locus:—For instance, in the sentence, “This is 
that Devadatta,” the word “that” signifying Devadatta associated with 
the past, and the word “This” signifying Devadatta associated with 
the present, both refer to one and the same person called Devadatta. 
Similarly in the sentence, “Thou art That," the word “That” signifying 
Consciousness characterized by remoteness etc., and the word 
“Thou” signifying Consciousness characterized by immediacy etc., 
both refer to one and the same Consciousness, viz.. Brahman., 

IV, 152. The second relation, that of visesana-visesyabhdva is 
this:—^In the same sentence (“This is that Devadatta"), the meaning of 
the word “that” is Devadatta existing in the past and the meaning of 
the word “This" is Devadatta existing in the present. They are con¬ 
trary ideas, but still they qualify each other so as to signify a common 
object. Similarly ini^ sentence, “Thou art That," the meaning of the 
word “That” is Consciousness characterized by remoteness 
the meaning of the word “Thou” is Consciousness characterize y 
immediacy etc. They are contrary ideas, but still they qualify eac 
other so as to signify a common object. 



(“Thou art That”) also, the words “That" and Th 
‘ngs, by the elimination of contrary associations 
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immediacy etc., stand in the relation of implier and implied with 
Consciousness which is common to both. 


IV, 154. This is also called bhdgalaksand. 

TV, 155. The literal meaning, in the manner of the sentence, “The 
blue lotus,” does not fit in with the sentence, “Thou art That.” 


IV, 156. In the phrase (“The blue lotus”), the meaning of the word 
“blue” is the blue color, and the meaning of the word “lotus”'is the 
flower called lotus. They respectively exclude other colors such as 
white etc., and other objects such as cloth etc. Thus these two words 
mutually stand in the relation of qualifier and qualified. And.this rela¬ 
tion means their mutual qualification or their unity. This interpreta¬ 
tion of the sentence, since it does not contradict any other means of 
knowledge, is admissible. 


^ H S' sentence (“Thou art That”), the meaning of the 

wor at is Consciousness associated with remoteness etc., and 
e meaning of the word “Thou” is Consciousness associated with 
eiim^ ®tc. If it is maintained that these two ideas, since they 
of onnUr ^ distinction, stand to each other in the relation 

unitv itTn "'^^ning their mutual qualification or their 

words, “Ganges”^ami ^ altogether absurd to construe the 

tainer and contained respectively S' 

be entirely abandonpH ^^^anmg of the sentence must 

of the Ganges. Hence in th'"^ ^ hnplication to the bank 

admissible. application of jahallaksand is 

IV, l6l. But this sentence ('“Th 

Consciousness characterized h ^at”) meaning, the identity of 

y inimediacy or remoteness involves 
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SL" wh^panTwIuiS'"“ ?'°^''° 

QakfcvA. Hence in this c^jahcUakfa^ IsTouLIiZ''"’"”" 

IV, 162 . Nor can it be uiged; Just as the woid -Ganges" (in the sen- 
tence m questton), gives up its ditect meaning and LpiiesX 
bank, so may the words -Tbat" and Thou" (in the senten«. Thou 
an Tliat ) give up theit ditect meaning and mean by impUcadon the 
contents of -Thou" and -That" respectively. So why should it not be 
a case of jahallaksanal 


IV, 163 . In that sentence the word “bank” is not mentioned, and 
therefore the meaning, which is not explicit, can only be derived 
through implication Qaksand). But in the other sentence (“Thou art 
That”), the words “That” and “Thou” are mentioned and their mean¬ 
ings are explicit; therefore it is not proper to use laksand here in 
order to indicate through either of them the sense of the other (Thou 
or That). 


ly, 164. Nor is ajahallaksand applicable in this sentence as in the 
sentence, “The red color is running.” 

IV, 165 . The literal meaning of that sentence, namely, the running 
of red color, is absurd. This absurdity can be removed without aban¬ 
doning the meaning of the word “red,” by interpreting it to imply a 
horse of that color. Therefore in this case ajahallaksand is admissi¬ 
ble. 


IV, 166 . But here (in the sentence, “Thou art That”) the literal 
nieaning, conveying an identical Consciousness associated with 
remoteness, immediacy, etc., is self-contradictory. If, wthout aban¬ 
doning this meaning, any other idea connected with it be irnplie , 
still the contradiction will not be reconciled. Therefore in this case 
(Ajahallaksand is inadmissible. 


IV, 167. Nor can it be urged: Either of the words That or 
may exclude that portion of its meaning which conflicts wi 
other word and imply a combination of the other portion 
meaning of the other word (Thou or That). Therefore no n ty 
arises of admitting bhdgalaksand. 
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IV, 168 . Because it is impossible to conceive the same word as indi¬ 
cating a part of its own meaning as well as the meaning of another 
word. Moreover when the meaning is directly expressed by the other 
word, it does not require the application of laksand to the first word 
to indicate it. 


IV, 169 . Therefore, as the sentence, “This is that Devadatta,” or its 
meaning, on account of the contradictions involved in one part of 
their import, viz., Devadatta as existing in the past and in the present 
implies, by abandoning the conflicting portion which has reference 
to time, only the non-conflicting portion, viz., the man Devadatta,— 
similarly, the sentence, “Thou art That,” or its meaning, on account of 
the contradictions involved in one part of their import, viz., 
Consciousness characterized by remoteness and immediacy, implies, 
by abandoning the conflicting portion which has relation to remote¬ 
ness, immediacy etc., only Absolute Pure Consciousness which is 
common to both "Thou” and “That.” 


ly, 170. Now is being described the meaning of the sentence, “I am 
Brahman” (Brh. Up. 1, 4, 10), expressive of intuitive experience. 

When the teacher in this way clears the meaning of the 
^ ti Thou by the removal of superimpositions, and 

arr Thl » ^^^^ent grasp the import of the sentence, “Thou 

absnliirp rT Absolute Unity, there arises in his mind a state of 
eternal Brahman, by nature 

andon'.wi,houu“r.!r' 

aciousness, mak«'thi^S"’ the reflection of Pure Con- 

With the individual self brahman, unknown but identical 

taining to Brahman Th^ • destroys the ignorance per- 

composing it are burnr ^ burnt when the threads 

whenthefrLuL of ignorance are destroyed 

state of absolute 6nenU« destroyed. Hence the mental 

destroyed. ’ forms part of those effects, is also 

* ^"^3. As the light of a 1 

but is overpowered bv it ^®^not illumine the luster of the sun 
the mind is unable to reflected in that state of 

■llumme ,he Supreme Brahman, self-effulgent 
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and Idem.cal w.,h the Individual self, and Is oveTxiwered by i, And 
on the destruction of this state of absolute Onen^ with wWch 
Consctousness ts associated, there remains only the Supreme 
Brahman,,dent,cal with die Individual self, jus, as Ure image of a face 

in a looking-glass is resolved into the face itself when the lookine- 
glass is removed. . ° 


IV, 174. Such being the case, there is no contradiction between the 
following smti passages: “By the mind alone It is to be perceived” 
(Brh. Up. 4, 4, 19), and “That which cannot be thought of by the 
mind” (Ken. Up. 1, 5). We are to suppose that the unknown Brahman 
is brought into contact with only the mental state, but not with the 
underlying Consciousness. 


rv, 175. Thus it has been said;—“The authors of the scriptures have 
refuted the idea that the individual Consciousness can manifest the 
Brahman. But they admit that the Brahman associated with ignorance 
is brought into contact with the mental states only for the purpose of 
dispelling ignorance regarding It” {Paficadasi 6,90). 

IV, 176. “Brahman, being self-luminous, does not depend on the 
individual Consciousness for Its illumination” (Pancadasi 6,92). 


IV, 177. But there is a difference when the mental state assumes the 
form of material objects. 


IV, 178. Because, in the case of the experience, “This is a jar, the 
mental state assumes the form of the jar, makes the unknown jar its 
object, and dispels the ignorance regarding it. Then the 
Consciousness underlying the mental state manifests the material )ar. 


IV, 179. Thus it has been said:—“Both the intellect and the Con¬ 
sciousness underlying it come into contact with the ^ 
destroys the ignorance (regarding the jar) and the under ying o 
sciousness manifests the jar” (Pancadasil^ 91)- 


or 


IV, 180. Just as the light of a lamp coming into them 

doth existing in darkness, dispels the darkness whic en 
tmd through its own luster manifests them as wel. 
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Chapter 19 


Dharmaraja 


For ^arhkara and his immediate followers the various areas of phi¬ 
losophy (metaphysics, ethics, etc.) were not separated into distinct 
disciplines, rather the various problems associated with any one area 
were treated in close relationship with the problems in another area. 
Epistemological issues, in particular, were intimately bound up with 
metaphysical ones and any radical separation of these domains sim¬ 
ply did not take place in their work. In the later development of 
Advaita, however, epistemological questions were often at the fore¬ 
front of discussion and assumed a pronounced position in the litera¬ 
ture. This may be illustrated by the work of Dharmaraja, a 
seventeenth-century advaitin. His VeddntaparibhdM is widely read 
by Indian students of Advaita as it offers, together with an analysis of 
ontological problems, a clear and precise summary of Advaitic epis¬ 
temology. It discusses the pramdnas, or means of valid knowledge, 
in close detail and it analyzes the nature, source, and validity of 
knowledge. The following selection deals with svatahprdmdnyavd- 
da, the theory of the intrinsic validity of knowledge, which is funda¬ 
mental to the MImarhsa justification of sruti and to the advaita 
relationship between Brahman-knowledge and other forms of know¬ 
ing. The following selection is from Veddntaparibhd^, translated by 
S. S. Suryanarayana Sastri (Adyan Adyar Library, 1942). 


VEDANTAPARIBHA^ 

Of the pramdnas thus stated, the validity is intrinsically generated 
and cognized. It is thus: validity is that which is common to recollec¬ 
tion and experience, is favorable to successful appetition and consist 
in being cognition of a' predicate in respect of what has that (pre i- 
cate). And this is determined by the entire causal complex of cogni¬ 
tion as such, but does not require an extra excellence, since t ere is 
tto excellence common to all valid cognition. 
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Nor is there in perceptual valid cognition contact between the 
sense-organ and a multitude of parts, since this does not exist in the 
perception of color and in the perception of the self; further, even 
where there is that (contact with a multitude of parts), there is delu¬ 
siveness of the perception, “The conch shell is yellow.” 

For the same reason, even consideration of a sound probans is not 
the excellence, in valid inferential cognition etc.; for even where the 
consideration is of a probansxhsx is not sound, there is validity for the 
inferred cognition etc., because of non-sublation. 

Nor may it be said that thus even invalid cognition would be valid 
cognition, there being no distinction in respect of (the presence oO 
the causal-complex of cognition as such; for, absence of defect too is 
admitted to be a cause. Nor is there thus extrinsic nature (for validi¬ 
ty), since there is extrinsic nature only when there is dependence on 
positive extraneous c'auses. 

And validity is cognized too intrinsically. To be intrinsically appre¬ 
hended is to be apprehended, when there is no defect, wherever 
there is the causal-complex for apprehending the locus of that (valid¬ 
ity) itself. The locus of that itself is the cognitive psychosis; the appre- 
hender of that is the witness-cognition; when by this the cognitive 

psychosis is apprehended, the validity present therein is also appre¬ 
hended. 


Nor thus is there unintelligibility of doubt as to validity; for, in con- 
ormity with the doubt as to tliat (validity), defect too exists; hence, 
since t ere is not the^apprehender of its own locus as linked up with 

thaUco^Uon)^^^*^^^’ apprehended at all in respect of 

nature (in respect of cognition) consists in com¬ 
own in^ii • f ^PP''®hended wherever there is the apprehender of its 
comneten^"-^ case of doubt, though there is for validity the said 

is no unmrenS% oVdouS 

Of to ,,,,, 

accounts for invaliditv^TTif^*^^^"^^ (predicate) etc., which 
chosis, is not capable of h^- •wrought in by the cognitive psy- 
But it (invalidS^‘"« apprehended by the witness. 
probans is unsuccessful Inferred cognition etc., whose 

orated and cognized only 
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Chapter 20 
Appaya DIksita 


During the last general phase of the development of Advaita 
Vedanta m its dassical form, a number of compendia were written 1 
which the authors, together with showing their own preferences for 

3 v^st amount of the doctrinal differences 
which had developed between the sub-schools of Advaita and 
between vanous individual thinkers. The Siddhantalesasamgrahahy 
Appaya DIksita (who lived in the sbcteenth century) is among the bet¬ 
ter known of these works. 


Appaya DIksita was most favorably disposed towards the Bhamatl 
reading of Advaita, but in his. Siddhdntalesasamgraha he treats the 
rival doctrines in a straightforward, objective manner. The following 
brief selections are from the translation of S. S. Suryanarayana Sastri 
(Madras: University of Madras, 1935) and deal primarily with the con¬ 
troversy over the multiplicity or singularity of the jlva and whether a 
doctrine of “subjective idealism” idrsti-srsti-vadd) is compatible with 
Advaita. 


SIDDHANTALESASAMGRAHA 
Now, is this jlva one or many? 

Some... adopt the unity of the jlva and say thus: the jlva is one; and 
therefore, it is only one body that has a jlva, others, like the bodies 
seen in dreams, have no jivas', the world is posited by the ignorance 
of that (Jivd)\ for that (jlvd) there is empirical usage as long as there is 
nescience, as in the case of dream perception; there is not even the 
tiistinction between the bound and the released, because of the unity 
of theyiy^j; even the release etc. of ^uka is assumptive, like the release 
otc. of persons other (than the dreamer) in dreams; and the washing 
off of the mire of all objections that may occur to this (view) is to be 
effected solely in the continuous torrent of the dream-analogy. 
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Others, however, not gaining mental faith in this view of a sole 
(animated) body and a sole jiva, and thinking that there is conflict 
with such aphorisms as “But (the Lord is) more, because of the des¬ 
ignation of difference,” “But as in the world, (the creative activity is) 
mere sport,” which teach that the Lord, who is more than the jiva, is 
alone the creator of the universe, not the jiva, and that, though there 
is no fruit for Him, there is creation of the world merely in sport, 
adopt the (following) view of a single jiva with many distinctive bod¬ 
ies: Hiranyagarbha, the sole reflection of Brahman, is the principal 
jiva-, others, however, which are of the nature of reflections of that 
(Hiranyagarbha), are apparent jivas, similar to the apparent clothes 
put on the bodies of human beings sketched on an artistically 
worked cloth, and are subject to transmigration etc. 

Yet others, however, thinking that, because of the difference of 
Hiraijyagarbhas in each aeon, there is nothing to determine which 
Hiranyagarbha is the principal jiva, prefer the (following) view of a 
single jT£;« (animating) many bodies without distinction; a single jiva 
alone controls all bodies without distinction; nor thus is there the 
contingence of the remembrance of one another’s happiness, in spite 
of the difference in bodies, just as (there is remembrance) in the case 
of the different parts of the body; for, since there is not seen the 
remembrance of the happiness etc., of another birth, it is settled that 
difference of body is the cause of the non-remembrance of that; in 
the case of yogins, however, the remembrance of the happiness etc., 
o a host of bodies is, like the apprehension of objects at a distance, 
conditioned by the might of yoga, and hence that is not an instance 
(to the contrary). 

Still others, however, who are dissatisfied ... resort to the view of 
admission of the internal organ, etc. as ad- 
released ^ obtain the distinction of the bound from the 


Brahma say thus: though ignorance, which has the pure 

of that is but one, and only the destruction 

a trace of iennra ’ °f the admission of the persistence of 

of the understanding of Brah'"' “ ^ 

adjuncts it persists as\f.f ceases in part, while in other 

others, Wer 

the determinant of the ^ Logicians, 

on the ground is non-ext<r^ ® the absolute non-existence of pot 

xistence of conjunction with the pot and 
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hcncc tli6 absolute 

with many places possessing that is^iwUn t *" association 
. removed, 

gence the determinant of the mind die tonr, “ “>telli- 

clation With patta of intellteS^' 
aasociadon with acme whS? W 1L £e^‘ 

Brahman the mind ia temov^.'^inte ec'SX^thl 

Scriptural text The knot of the heait U cufi elsewhere it mmaL a! 

before, it is only the associadon and non-association with ignorance 
that constitute bondage and release. ^ 

Yet others, however, say thus: ignorance does not have pure intel¬ 
ligence as locus, but has theyiya for locus and Brahman for content- 
and that (ignorance) being, like generality in the particulars, sepa¬ 
rately realized in all the jivas which are reflections in the internal 
organ, abandons some one for whom knowledge has arisen, as gen¬ 
erality (abandons) a destroyed particular; this alone is release; in oth- 
ers it resides as before; this is the distinction. 


Still others, however, estabUsh the distinction between bondage 
and release only by admitting a different nescience for eachyitia, and 
the persistence and removal of that (individual nescience). 

On this view, by whose nescience is the world effected? If this be 
asked, (the reply is), since there is no determining consideration, it is 
effected by the nesciences of all, and is on a par with a cloth caused 
by several tlireads. When, on the release of one (person), his 
nescience is destroyed, then, as for the cloth when a single thread is 
destroyed, there is destruction of the world common to him; even at 
that time, like (the origination oO another cloth by the other existing 
threads, there is the creation of another world, common to all the 
rest, by the other nescience; thus say some. 

Like the merely apparent silver produced by the respective 
(individual) ignorances, and like the duality which, in the view of the 
Logicians, is produced by the respective (individual) enumerative 
cognitions, the universe of ether etc., produced by the respective 
(individual) nesciences, is different for each individual; there is only 
the delusion of identity, as (in saying) in respect of nacre-silver, “The 
silver seen by you that itself (is seen) by me too”; thus say others. 

Maya alone, which is different from the host of nesciences located 
tn the jivas and is (itselO located in the Lord, is the cause of the uni- 
'^^tse; as for the nesciences of the jivas, they are of service in bare 
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obscuration and in the projection of the merely apparent nacre-silver 
etc.: thus say yet others. (2:32) (pp-176-181) 

Those however, who maintain that perception is creation {drsli- 
srsti-vddins) accept, for the whole woii^d of waking creation 
contemporaneous with perception, since the uncogmzed reality of 
what is assumptive is unintelUgible; and they say that even the wak¬ 
ing experience of elephant etc., is not an object of the sense of sight, 
since the cognition of the concomitance of tlae perception of pot etc. 
with the contact with the sense of sight, which (concomitance) is 
irreconcilable with the non-existence of pot etc., prior to the percep¬ 
tion, is justified by them, only as in the case of dreams. 

Now, if basing oneself on (the view oD perception as creation, one 
admits of the whole world of waking that it is assumptive, who is he 
that posits iti Is it the unconditioned self or the self conditioned by 
nescience? Not the first; for, since, even in release there exists the per¬ 
son who posits without the need of any other instalments, the world 
would persist, and there would be non-distinction from the state of 
migration. Not the second; for, since nescience has itself to be posit¬ 
ed, the establishment of the person who posits has to be declared 
even prior to the assumption of that (nescience). 

To this some say thus: he who is conditioned by the earlier posit¬ 
ed nesciences is he who posits the subsequent nesciences. And since, 
in the case of the stream of positer and posited, it cannot be said “This 
is the first,” there is not the defect of infinite regress.... (3:711) (pP’ 
298-299) 
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Chapter 21 
Summary 


Advaita Vedanta has had a rich and varied history—and its doc¬ 
trines are constantly being reconstructed and adapted to new situa¬ 
tions and cultural problems. A number of basic principles, however, 
are affirmed throughout its history and they will continue to be 
affirmed so long as Advaita retains its distinctive nature and quality.- 
For the sake of greater clarity in our understanding of Advaita we 
may sum up this common core of Advaita thinking, together with 
some of the specific teachings that were developed after ^aiiikara, as 
follows: 


METAPHYSICS 

Brahman 

1. Brahman is Real and, in essence, is without quality or dis¬ 
tinction. 

2. “Brahman” stands for undifferentiated being, for pure un¬ 
qualified consciousness. “Brahman” means nirguna Brahman, qual¬ 
ityless reality. 

3. Brahman may, for purposes of orienting the mind towards it and 
for pointing out the basic features of one’s experience of it, be repre¬ 
sented or designated as saccidatMnda —as the fullness of being 
(s«/), awareness (c//), and joy of being (,anandd). In its status of pure 
being, though, no attribution can be made with respect to Brahman. 
It is neti neti, not this, not that; it is the negation of everythmg that is 
thinkable. 

The World 

1. Brahman is the sole Reality, and consequenUy the world of dual¬ 
ity, of multiplicity, of change, and process \s less than real. It is 
product of, and is constituted by, a creative illusion, maya. 
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2. Maya is beginningless ianddi) and indescribable ianirvaca- 
niyd) in terms of being and non-being. From the standpoint of the 
subject, mdyd is avidydr—ignorance. It has the power of concealing 
reality {dvarana-sakti) and of misrepresenting or distorting it 
{viksepa-sakti). Man not only fails to perceive Brahman but he also 
substitutes the world in its place. 

3. The world is taken by men to be real, and properly so, until such 
time as Brahman is realized. But like the snake erroneously seen in 
the rope, the world lacks real substantiality; it is mere name and form 
(jiama-rupd). 

4. It is not, however, completely unreal, like the “son of a barren 
woman,” for it is experienced by men. The world is thus distin¬ 
guished from true reality {,sat, paramdrtha) and from complete non¬ 
reality iasat), and is said to have a practical reality (j/yavahard). 

5. It arises, in the final analysis, because of ignorance (avidya), of 
superimposition iadhydsd) of the attributes of one thing on another 
thing, of falsely identifying the true self with its association with the 
limiting adjuncts {.upddhis) of the body and mind. 


isvafa or Sagurui Brahman 

1. When seen from the standpoint of mdyd or avidyd, the world 

n^st e seen as having an intelligent principle as its creative source. 

IS IS l^ara. Lord, or saguna Brahman, Brahman with attributes. 

oc f ®®^f'Gxplanatory; it refers back to an intelligent cause 

as Its creauve ground. 

creator of the world when Brahman is the locus of 
and it confound the infinite and the finite, 

and the ^ ^t we do this. Brahman, as ISvara, is the material 

kdryavddd^s^^ pre-exists in its (material) cause (.sat- 

of something than! radi,^ir ^ bringing into existence 

it is the brineine intn k • different from its source, rather 

world is a rnanifestaf^'^^ 

absorbechn-reGurringCTcles brought forth and it is re- 

oing in time. ^ world is without an absolute begin- 

4. iwara does not give rise rn fK 

pose. Creation is lila nla ° world from any motive or pur- 
energy for its own kke^o°*!j* ^ spontaneous release of 

’ hence no consequences attach to 
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isvara s action in creating the world. iSvara’s action is precisely dif¬ 
ferent in kind from all human action which follows the law of kar- 
man, 

5. Still isvara is compelled, when creating, to distribute to souls the 
merits of their past actions. He must fulfill the dictates of karman for 
men. 

6. From the standpoint of Reality, though, there is no creation and 
there is no creator god. The effect is really only an apparent mani¬ 
festation of the cause (jnvartd)-, in reality, there is only Brahman. 

7. An illusion has reference to a substratum (.adhisthand) which is, 
in relation to the illusion, real. The rope is the substratum of the 
snake falsely perceived in it; Brahman is the substratum of the world 
falsely imagined (but necessarily so from the standpoint of sense- 
experience) to be created from it. 


META-PSYCHOLOGICAL 


Atman 


1. The Self is self-luminous (.svaprakdsa) and cannot be estab¬ 
lished on any basis other than immediate experience. It cannot 
though be denied, for who would the denier be? 

2. The Self, Atman, is timeless and spaceless; it is unqualified con¬ 
sciousness. 

3. The Self is one with Brahman. 


Jiva 

1. Most men do not realize what they essentially are and take 
themselves to be individual persons, jivas. In reality the jiva is 
■Atman, but in the state of ignorance it regards itself as something 

finite, conditioned, and relative. 

2. The jiva is seen to be separate from Bra iman, unon 

because of the limitations iupddhis) which it a se y 

teelf or because, being a and 

ize the true identity between itself as a ren i' 

Brahman as its prototype <-bimbar conscious- 

3. As a jiva, a man is witness 

ness, each of which is a reflection of the seir as pur 
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and by various “sheaths” ikosas) or layers of his being which arise 
from a series of false self-identifications. These are: 

(a) waking consciousness (jdgaritd) —the consciousness of the 
empirical world with its multiplicity; the self as identified with its 
physical body iannamayakosa —“the sheath made up of matter”); 

(b) dream consciousness (.svapnd) —the state of fancy and wish 
fulfillment, the level of “subconscious” motive and intention; the self 
as identified with its vitality (pranamayakosd), its sense-mind 
(jnanomayakosd), and its understanding (.vijndnamayakosd), the 
three together constituting the “subtle body” isuk^ma-sarird) of the 
self; 

(c) deep sleep (sufupti) —^the state of harmonious awareness 
wherein all distinctions are held in abeyance; the self as identified 
with joy (,dnandamayakosd)\ the self as constituted by the “causal 
body” (.kdrai^a-sanrd). 


EPISTEMOLOGICAL 

Brahman-Knowledge 

hirf means of reason and perception, 

2 ^ ^ highest form of knowledge (para vidyd). 

is sui ^o*. ^s^lized immediately and thus Brahman-knowledge 
and no k has a unique quality of ultimacy 

applied to it”°” lesser forms of knowledge can be 

Empirical-Rational Knowledge 

tinction betwee^hrlf ^^para vidyd) involves a threefold dis¬ 
and the means of knowleT^*^ ^^amdtr), the object known (visayd), 
2 All e * * \pramd7id), 

tions: owledge ^vrttijndnd) must meet these condi- 

mode (i ;^0 ^'^•^dergo a.modification or assume a 

t>e known; ^ appropriate the form of the object to 

(b) it must synthesize thp f 

concept through the activity <?f _®®*we-contents into a meaningful 

ty of the mtellea (buddhi)-, and 
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(c) the consciousness of the subject must, through the instrumen¬ 
tality of the “internal organ" iantahkarava) illumine the object. 

. 3. The pure consciousness of the self as “witness” isak?iri) cannot 
be an object of knowledge to itself. It is present, though, in every act 
of the knowing mind, as every act of knowledge presupposes it. 

4. The means of valid knowledge (.pramdi^as) are sixfold: percep¬ 
tion (pratyaksa), inference Catiumdna), comparison iupamand), 
non-cognition ianupalabdhi), postulation (.arthdpatti), and testi¬ 
mony isabdaX No pramdna contradicts sruti when the latter is deal¬ 
ing with the nature of Brahman or the Self. 


Criteria of Knowledge 


1. All knowledge is intrinsically valid. One can falsify a judgment 
by experience which is contradictory to it, but one can never com¬ 
pletely verify a judgment by external means. 

2. All knowledge acquired through the various prathdifas is valid 
in its own proper sphere, but insofar as it is subject to contradiction 
by another qualitatively different kind of experience it is necessarily 
“relative” knowledge. Brahman-knowledge is alone incapable of 
contradiction. 


axiological 


1. The supreme value towards which all human effort should final¬ 
ly be directed is mok^a —^release from sarhsdra, from the cycle o 
ceaseless birth and death and rebirth. On its positive side mo .a 



-ZZn-> and a" acdnn which would oihemlac 
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take place in the future idgdmi-karmari) is obliterated; action done 
in the past which has already begun to bear fruit \prdrabdha- 
karman) must, however, be carried out. The jlvanmukta carries this' 
out though without its affecting him, for he is unattached to it 
5. Tot \hQ Jlvanmukta, the enlightened man, complete liberation is 
obtained upon the death of the body ividehamukti): he is not reborn 
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Avarana-sakti; Maya 
Consciousness, 8, 22, 54, 66, 104, 
106, 110-111,126-127,132,134, 
136-138, :57, 183,186-189, 217, 
231-232, 240, 254-256, 258, 263- 
269, 278, 280, 286, 289, 307-308, 
311, 315, 325-327, 336-338,341- 
347, 353, 356, 358-359, 376-385. 
393, 395-397, 406-407. See also 
Cit 

Contemplation, 29, 256,300-303 
Contradictory attributes, impossibil¬ 
ity of, 142 

Conze, Edward, 127 


Creation, 3, 6-9, 68, 120-123,150, 
159, 213, 218-220, 225, 240, 242- 
144, 249, 282, 310, 355,390-392, 
394-395. See also Cau.sality 
Creator, 3. 30, 50, 74,144, 219-222, 
227, 239. 241-242. 390, 394-395 

Darsana (philosophical system), 

151 

DasGupta, Surendranath, 140 
Deep sleep, 51-52,179,184,186- 
187,190, 205, 224-225, 245, 249, 
336 , 345-347,396. 

Consciousness 

Desire, 6-7, 27, 36, 51-52. 54-56. 63. 
66-67, 69-70,72. 77-79, 83,117, 
129,163, 174-175,178,188-189, 
194,198-200, 218, 232. 253. 259, 
263, 275, 279, 290-291, 293-295, 
332,346. 361-363,375 
Desireless, he who is, 54 
Devotion, 61-62,71, 75,77,79,151, 
202 , 208, 269-270, 275, 361, 375. 
See also Bhakti 

DItarma (“righteousness,” “duty," 
“law”), 3, 59.61-62,78,100,142, 
278, 315 

Dharmaraja, Veddntaparibhasa, 

387 

Dharma-sastras, 100 
Discrimination, 65,77,164,197, 

205, 212, 260, 294,354 
Disembodiedness, state of, 204 
Doubt. 5. 8.16. 25, 57, 67.69,82. 
95-96,127,133,142,158,174, 
184,195.198, 221,245-246, 256, 
258, 264, 285. 298-300,313-314, 
318,338,354,360,366,369,371, 

388 

Dramida, 98 

Dravya (“substance”), 119,350 
Dream, 38,49-51,135,137,157- 
159,186, 224-226, 230-231, 241, 
249,256,259, 261-262,265,310, 
341-342,345-347.367,389.396. 
See also Consciousness 
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Dreamless sleep, 51, 88, 225, 356, 
360, 377 

Dfsti-srsti-vada (“doctrine that per¬ 
ception precedes creation”), 282 
Dualists, 283 

Duality, 42,157-158,177,191,194, 
202, 210-211, 287, 291, 296, 321, 
333, 345,357,362,364, 391, 393 


Education, Vedantic, 60, 81-82, 96 
Effect,lll, 113,116, 120-121, 123- 
125,128,130-132,144,148-149. 
153-154,166,177,179,192, 201, 
203. 214, 218, 2^2-225, 227-228. 
232-239. 246, 248, 251, 253, 273, 
278, 280, 284. 286, 297, 301, 309, 
313.319,329-330,342-343, 354- 
355,366-367,394-395. See also 
Causality; Cause and effect; 
Causes 

Efficient cause, 86,105,112,126 
129,143,147,379. m. See also 
Causality; Cause and effect; 
Causes ’ 


Ego, 196-198. 309-310. 314. 

Ahamkara\ Egotism 
Egotism, 79 ,165 
Ekatva (“oneness”), 312 

70, 287, 305. See also Moksa 
Liberation; Release 

Epistemological. 106 - 107 . 109 . L 

1^353,387,396 

Ether. 46-47. 51, 54-56. 69. 71 84 

17 ’111; 119 , 125 ,168-169 ,’17 

208’ti^a ’ 205-206, 

20 ^ 210 , 219 - 220 , 223-224 22 

228, 232 - 233 , 238, 241 248 ?« 
63-64.66-67,^70-7^2 ^86^L 

^’209.240,256-258.271 2- 


274. 280. 299-300, 331. 337-338 
Exegetes, the, 4-5. See Mtmdmsd, 
Exegetes 

Existent, the, 8,10,12-14, 21-22. 
165-168, 171,176-177,199, 219, 
274, 277, 309, 322, 337,340,347, 
350, 361 

External things, 134-136,138, 201 
External world, existence of, 126- 
127,134,136,139, 266, 340 

Faith, 18, 21-22, 24, 56-57. 59, 67, 
71, 76, 95-96, 99, 113,163,174, 
219 , 390 

Fearlessness, 57, 165,191 
Field, the, 76-77, 95,133, 166 ,170, 
175, 192 , 329 , 356 . See also 
Ksetra 

Freedom, 48, 65, 107, 112, 200, 202, 
240, 253 , 271, 281, 310 . 324, 375. 
See Enlightenment; Liberation; 
Moksa-, Release 

Gaudapada, 110 , 157-159, 16 I 
Gautama, 8, I 6 -I 8 , 24, 35-36, 43-44, 
143 , 291 . See also Nyaya 
Gautamadharmasutra, 302 
Gita. See Bhagavadgltd 
Gitd-sdstra, 277 

God, 3, 6, 22, 25 , 29 - 30 , 50 - 51 , 54- 
55, 60-62, 72, 86, 100, 120, 130, 
143-144, 147, 170, 176, 253, 358, 
376, 395. See also Brahman-, 
Isvara-, Lord 

Godhead, both transcendent and 
immanent, 6 I. See also 
Brahman 
Govinda, 157, I6l 
Grace, 30, 75, 79 

Gross body, 85. 205, 220, 256, 354 
Gunas, 65-66, 77, 111-115, 118, 202, 
270, 353 . See ako Rajas-, Saliva; 
Tamos 

^'*ru, 95, 157 , 161 

^t*ruparampara, 95 
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Hetu (“cause”), member of infer¬ 
ence, 145-146, 309 
Hetvdbhdsa (“fallacy"), 146 
Hinduism, 99-101 
Hirariyagarbha (= god-Brahma), is 
sole reflection of Brahman, 390 

“I am Brahman”, 175, 209, 211, 232, 
384. See also Mahdvdkya 
Identity, 8, 86,105,149,162,171- 
173, 202, 206, 228, 235, 267, 278, 
283-284, 305,307, 310-312,316, 
318, 320,327, 331,355, 363,367, 
380, 382, 391, 395 
Ignorance, 21, 27, 54, 67-68,107, 
171, 178,195, 230, 232, 258-259, 
262, 266, 278-279, 281-283, 286- 
288, 297, 314, 317, 335,337, 346, 
359, 369, 376-380, 384-385,389- 
391, 394-395. See alsoAjnana; 
Avidyd; Nescience 
Illusion, power of, 69,135,13 
156-159, 225, 239-240, 248-249, 
274, 277,300-301, 306,311-313, 
318-319,337, 349-352, 357,359, 
362-363, 367, 369, 378,393,395. 
See also Maya 

Immortality, 33, 38,40, 52, 55,63, 
77, 210. See also Freedom-, 
Liberation; Moksa-, Release 
Imperishable, the, 31, 46-47, 56,66, 
68,71-74,76,78-79,85,165, 

193, 356 

Impermanency, doctrine of, 130 
Inaction, 64-67, 270-275 
Individual soul, 84, 85, 87, 88,120, 
129,150,152-153, 201, 203, 205, 
207, 209. 211, 225, 229, 232, 240, 
244, 247, 249, 295-296, 307, 311- 
312. 316,332,356-357. See also 
Atman-, fwa-, Puma-, Self; Soul; 
Spirit 

Inference, 4,107,115,118* 138, 
144-147, 197, 213, 224, 252, 263, 
267, 298, 335. 338, 345-346, 372, 
397. SeeAnumdna 


Ingalls, Daniel H. H., 109,144 
Inherence (.samavdyd), 4,107,115, 
118,138,144-147,197, 213, 224, 
252, 263, 267, 298, 335, 338, 
545-346, 572, 597. See also 
Samavdya 

Intellect, the, 31-32,69,76, 79. HI, 
174,183,185-186, 259-264, 286- 
287,318, 320-321, 328-330, 340, 
351,354-356,359,385,396. See 
also Buddhi-, Citto; Manas 
Intelligence, 30,32,49, 54.64-65, 
68,77-78,113-115,118,128, 

175,196, 200, 202, 219, 223-224, 
245-247. 251, 253, 256, 260, 264- 
265.309.311,318-319,324.328- 
329,331-332,372,376,391 
Invalidity, 388 
Islam, 3, 59,101 

ilvara, 110,120, 271,273, 277-278, 
335,337,344-346,353-354,356- 
357,360,376-378,380,394-395. 
See also God; Lord; Brahman 
Itihdsa, 4 


garita (“waking consciousness”), 
396 

imini, 91, 98, 293 
inism, 61,139-140,144 
tiaka, 46, 48-49, 55, 57, 259 
ia (“conqueror”), 140,142 
la (“individual selD, 106,112, 
140-142.156,158, 205, 281-284, 
295,305.309-313,316-317.328- 
329,332,335-337.344-346,354, 
356-357,360,366,380,389-391. 
395. See also Atman, Individual 
soul; Punistt'< Self; Soul; Spirit 
ximnukla (“one who is enlight¬ 
ened while living"), 397-398 
idna, 278, 281,289,306.313. See 

fl/so Knowledge; X'idyd 

idnakdnda, 5,162 
idna-yoga (“the path of knowl-_ 
edge”), 5,61,65,162, 270,275, 
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Kanada, 119,121,123, 226, 245, 

342. See also Vaisesika 
Kapila, 110, 226,337. '343. See also 
Sarhkhya 

Karana-sarira (“causal body”), 354 , 
396 

Karikas on the Mdtjidiikya 

Upanisad, first available treatise 
on Advaita, 157-158 
Kanmkaifda, 5, 162 , 229, 295 
Karman ("deed,” “ritual action”), 
86 - 88 ,90,144,167, 282, 284, 

289, 395,397-398 
Karma-samnydsa, 276-277 
Karma-yoga (“the way of the 
task”), 6 l, 65, 68 , 269-270, 276 - 
277 


Kannendriyas (“organs of action” 
111-112 
Kasakrtsna, 98 

Katha Upanisad, 84-85, 88-89,16( 
yo, 175-176,193-194, 203,’250 
278, 293,340. See also 
Upanisads, the 
Kausttaki Upanisad, 84 
See also Upanisads, the 

78, 91,164,168,172,174 179 
187-190,194.205,210,2^ 
298,329-330, 356-357,366,396 
Knowledge, 4-6, 16 , 19-21 25 27 
53-54. 56-’57.65-V?’76^ 

136,139.142-145.152-154 iVft 

162-165,168,175 i77.iS’ S 

1«. 196-198, 201 : 20 ” S'™ 

^. 210 - 212 , 218 . 219 ^ 125 ' 
W-W.229-232,240 L 12' 
252,254,256-259,267-268 270 

siiUP 

372, 375-37H aftn'ao ^70 

3/5 378, 380, 387, 391, 396 


Kos(k ( sheaths”), 396. See also 
Anandamayakosa-, 
Annamayakosa-, 
Manomayakosa-, 
Prdnamayakosa-, 
Vijhdnamayakosa 
Krsna, 61-63, 66 , 68 , 74 - 75,110 
151-152, 176, 337 

(“baron”), 16,198 
Ase/m (“field”), 277, 279. See also 
Field 

Ksetrajha (“knower of the field”), 
217-27B, 280, 329. See also 
Knower 


Laksand (“implication,” “secondary 
meaning”), 383-384 
Learning, 10, 30, 81, 90, 95-96, 16 I, 
164 

Liberation, 22, 70, 159, l63, 273. 
277 , 283, 398. See also 
Enlightenment; Moksa-, Release 
Lild (“sport”), 394 
Lihgaihetu-, “middle term"), 145 
Linga-sarira ("subtle body”), 354. 

See also Subtle body 
Logicians, the, 185, 369, 371-372, 
390-391 

Lokdyatika (“materialists”), 200, 

254 . See also Cdrvdka; 
Materialists 

Lord, 34-35, 55-56, 63, 66, 68. 72- 
79, 85 , 92 , 125 , 128 ,148-154, 

158, 166,170,176, 201, 205-206, 

208, 211 , 219 , 221 - 222 , 232 , 243- 
244, 246-247, 270-279, 286, 344, 
346. 353, 356-358, 377, 390-391, 
394. See also Brahman-, God; 
Isvara 

Madhusudhana, Advaitasiddhi, 
361-367 

Madhva, 98, 101 
JJadhyamika, 126-127. 263, 359 
Magician, 225, 239 , 360 
Mahdhhdrata, 60 99 
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Mahapralaya (“universal dissolu¬ 
tion”), 217. See also Pralaya 
Mahal (“principle of intellect"), 

‘ 111-112,115 

Mahavakya (“great statements"), 8, 
316. See also “I am Brahman”; 
Tat Warn asi 
Mahavira, 139 

Mahdydn 'a, relationship with 
Vedanta, 126, 157 
Mahesvaras (^aivas), the, 148 

(“sense mind”), 111-112, 

119,152, 245-246, 260, 354 
Mandana Misra, Brahmasiddhi, 

281, 289-303 

Manomayakosa (“sheath of mind"), 
355, 396. See also Kokis 
Manu, 59-60,125, 170,176, 290- 
291, 294, 302 

Material cause, 8, 111, 143-144,152, 
213, 222-224, 332-333. 337-339, 
379, 394. See also Causality 
Material fallacies, five kinds of, 146 
Materialists, the, 115, 254-255. See 
also Cdrvdka-, Lokdyatika 
Mdyd (“power,” “illusion”), 66,126, 
156-158, 225, 312, 341,343-346, 
350, 353,355-360, 372,377,391, 
393-394 

Meditation, 77-78, 88-90,153,174, 
192, 202, 208, 281, 298-299 
Mental impressions, variety of, 135, 
138, 245 

Mimaihsa: the, 3-4,82-83,97,99, 
109,199, 267, 289,305, 387; 
Exegetes, 4 

Mind, 11-13,15-16, 20-21,31-32, 

35, 38-39, 42-43, 56,63-67,69- 
71,75-76,78-79,87,89-91,96- 
98, 111, 119,127,131-132, 
134-135,137, 152 - 153 ; 158-159, 
168-169,174,184-185,192, 201 , 
205, 209, 211 , 230 , 245-246, 251- 
253 , 256, 259 , 261 , 272, 284-285, 
287, 290 , 293 - 294 , 301 - 302 , 318, 

321, 328, 343 , 346. 354-357.370, 


372-373, 375, 384-385,391, 393- 
394 ,397. See also Antahkararia; 
Buddhv, at-, atta; Manas 
(“false”), 156, 305, 308 
Moksa (“release”), 60 ,107,141,162, 
202-203. 221, 251, 281, 289, 36l, 
397 

Moksa Sdstras, the, 251 
Momentariness, 130,132,139, 267- 
268, 341, 351. See also 
Impermanency, doctrine of 
Moral behavior, 107 
Moral judgments, 107 
Muhammad, 59 

Miildvidyd (“primal ignorance"), 

282 

Mutidaka Upani^ad, 6,85,401-403. 
See also Upahisads, the 


Naciketas, 22-31, 33, 40 
Nagarjuna, 126,157 
Naiyayikas, the, 146-148, 337,372 
Ndma-rupa (“name-and-form”), 

394 

Nayas (“standpoints”), 140 
Nescience, 129-130, l69,177-181, 
186,191-192,197-198, 201, 206, 
210 - 211 , 232 , 240-243, 245, 247- 
248, 250 . 284, 306 , 308-309, 311, 
328,330-333,335-338,341-347, 
354, 359.376,389,391-392. See 
also Ajhdna-, Avidyd-, Ignorance 
Neti neti (“Not, Not”), 46,393 
Nigatnana, member of inference, 
146 

Nihilists, the, 126-127,133,181-182; 
See also Sunyavddin 


mbarka, 98 

tya-karma (“obligatory duties”), 
273 

)n-being,6-7.64.74.77,142-143. 
376 , 394 .. See also Asal 
indifference, 98, 240, 299 
jn-dualism, 9, 279 
in-existence, 125,130-131.133, 
135-136,186, 227,229,234.237. 
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274, 297.320. 322 ,324, 337, 355, 
359-360, 363.388, 390-392 
Nonexistent, the, 10, 21-22, 159, 

166 , 186 ,191, 219. 229, 234, 238, 
273-274, 277,331, 359 
Not-self, 197-198, 205, 278, 280, 

286,318,325, 330-331 
Nyaya, 97,104, 109, 120,143-148, 
311,317,369 


Omniscience, 112,149,151, 232 , 
242-243,344, 372, 376, 380 
Oral tradition, 96 


Padarthadharmasathgraha, 119 - 
120 

Padarthas (“categories”), 119 
Padmapada, 281 ,305-316 
Paksa (“minor term"), 145 
Paftcaratra, the. 86,152,154 
Pariini, As(ddhydyt, 97 

(“paitiess atoms”), ll 
Paramdrtha satya (“highest reali¬ 
ty”), 157 

Paramdtman (“supreme self’), 35 
. See also Atman; Brahman- 
Pumya; Self; Soulf Spirit 
P^franha, as a kind of inference, 

Paramyd (“higher knowledge”), 

(“transformation”) 307 
Path of knowledge, the. 65 . 27 a 
Jndna-yoga 

.he, 42, 173.174, ,8M» 
Perception. 4,42,107 in 117 

SiSlii 

359 , 371-37a a7e’ 358 

^73.375.382,388-389 


392 , 396. See also Pratyaksa 
Perfection, 65, 69, 78, 92,‘l40,376. 
See also Enlightenment; 
Freedom; Liberation; Moksa; 
Release 

Personal existence, basis of, 128 
Phala (“result,” “fruit”), 310 , 3l6 
Phenomenal world, 8-9,138 ,158 

224. 229 - 230 , 239 

Philosophical problem, 103 
Plurality, 143, 221 , 240-241, 253, 
282, 298 
Potter, Karl, 147 

Prabhdkara theory of illusion, 305, 
312,350 

Practical distinctions, presupposi¬ 
tions of, 197 

Pradhdna, 112-118, 121 , 148-151, 
153, 207, 211, iiS). See also 
Prakrit 

Pradyumna, 152-154 
Prajhd, 354, 377-378 
Prakasananda, 282 
Prakrit (“nature,” “material force”), 
8 . 65 - 66 , 71, 77. 79, 84-85, 110 - 
113 , 280, 353-354. See also 
Gur^ias 

Pralaya (“state of dissolution”), 
12 O-I 23 . See also Brahma; 
Mahdpalaya 

Pramdrta (“means of valid knowl¬ 
edge”), 147, 296, 315. 319, 330, 
338, 341, 357, 371, 396-397. See 
also Knowledge 

(“breath"), 20 , 53-54, 89. 

221, 354 

Pranamayakosa (“sheath of vitali¬ 
ty"), 354, 396. See also Kosas 
Prasna Upant^ad, 85. See also 
Upanisads, the 

Prattbtmba (“individual as reflec¬ 
tion”), 305, 311-312, 395. See 
also Btmba 

Prattjhd, member of inference, 145 
P^atyak?a (“perception”), 4,147, 
278, 397. See also Perception 
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I’rojeciion, as power of ignorance, 
378-379, 392. See also Maya 
Pudgala (“maiter"), 140 
Ptirana, 4, 98-100, 319, 324, 345 
Purity, 90, 100, 200, 202, 253, 324 
Pumsa (“self’), 8, 49-50, 53-54, 77, 
110-112, 115, 166,170,259,341, 
344, 346. See also Atman-, 
Brahman-, Jiva-, Self; Soul; Spirit 
Pumsottama (“highest spirit”), 78. 
See also Atman-, Brahman-, 
isvara; Pumsa-, Self; Soul; Spirit 
Puivil Miniarhsa, 199. See also 
MJmariisa 


Qur an, the, 59 

Rajas, 111, 113, 270, 353-355, 380. 
See also Gtnjas 

Ramanuja, 9. 43, 60, 62, 92, 97-98, 
101,152 

Rebirth, 22, 32, 55, 6l, 70-71, 76, 

87, 397. See also Sathsdra; 
Transmigration 

Recollection, 2, 59,6l, 63,65,67, 

69, 71, 73,75, 77,79,99,174, 
310. 314, 321, 331,387. See also 
Smni 

“Reflexionism,” theory of, 305, 335 

Release, 26, 60-62, 90-91, 107, 112- 
113,116-118,130,134,141,143. 
151,153,163,171,173,179,192, 
197, 200, 203, 209, 221, 229-230, 
254, 257, 273, 290-291. 296-297, 
301, 338, 344-345,389-392, 394, 
397. See also Enlightenment; 
Liberation; Mok^a-, Perfection 

Remembrance. 127, 132, 137-138,^ 
188-189,196, 214, 2l6, 254-255, 
267, 350-351.390 

Renunciation, 61,65,68,71,78, 

161, 200, 275-276, 288,375. See 
also Samnydsa 

Revelation, 2-7, 9. H, 13,15.17,19, 
21, 23, 25. 27, 29,31,33,35,37, 
39. 41, 43, 45,47,49, 51, 53, 55, 


57, 59,83, 99, 195, 265, 274. See 
also Sntii 

^vecla, 6, 12,101, 176, 211, 377 
Rite, 4-5, 19, 21, 23, 28, 31, 83, 89- 
90, 161, 290-298, 300-303, 344, 
375. See also Karmau\ Mimamsa 
Ritual, 5, 52, 60, 75, 83, 89, 100, 

148, 169,173,196, 281, 289, 397. 
See also Karman\ Mimarhsa 
Rope-snake analog)^ in 
Upaclesasahasn, 231 
Rupaskamllia (“group of sensa¬ 
tion”), 128 


Sacciclanamla, 376, 393 
Sacerdotalism, Vedic tradition of, 60 
Sadananda, Veddutasdra, 375-385 
Sddhya (“major term”), 73, 145 
Sdkhd (Vedic branch), 100 
Sdksin (“witness”), 285, 351, 395, 


397 


,S«^’/^(‘‘power”), 217, 315 
Samddhi (“contemplation,” “con¬ 
centration”), 356 

Sdmdnddhikaranya, type of rela¬ 
tion between words, 381 
Sdmdnya (“generality”), 119-120 
(“inherence”), 119-120, 
124-125, 235, 321 
Samgrahariaya.yXm use of, as 
member of a class, 140 
Sarhkara, 161-282, 289, 305, 317, 
333,341,387, 393 

Sariikhya, 8, 61,68,84-86,104, 109- 
118,120,122,121, 126,148, 152, 


317, 337, 353 
amkhya-yoga, 149 

(“renunciation”), 161- 
l62, 276. See also Renunciation 
Sathsdra (“cycle of existence”). 129. 
135,151, 218, 247-248, 277-280, 
282-284, 288, 338,359. 366,378, 
397. See also Rebirth; 
Transmigration ^ 
iomskdra ("impression”), 203,313 
(“emoirical truth ), 
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Samyoga (“conjunction”), 124-125, 
149, 235 

Sankarsatja, 152-154 
Sanskrit, 3,59,99-100,145, 369 
Saptabhanginaya, doctrine of 
standpoints in Jainism, 142 
Sarvajnatman, Samk^epasdriraka, 
281,335-347 
Sdstra, 317, 387,389 

(“Existence”), 8 . 252, 277, 355, 

, 393-394 

Satapatha Brdhmaria, 6, 89 
Satkdryavdda (“theory that effect is 
pre-existent in its material 
cause”), 8 , 111 . See also 
Causality; Cause and effect; 
Causes 

Sattva, 111 , 113 ,270, 34^ 353-355, 
376-377, 380. See also Gunas 
Savyabhicdra, kind of fallacy, 
according to Nyaya, 146 
Scripuire, 59, 77, 83-85, 125 , 149, 
152-153,164,178,195, 204, 206- 
208, 210 - 211 , 213 , 220 - 222 , 224 
226-227, 229, 231, 233, 239, 241- 
24^50,252-253, 256-258,274, 
279, 291, 293-296, 300, 302, 315 
333-334, 352. See 

also Sruti 

30-38,40- 

4^8-51.53-57,60-61,66-73 
124, 126,132, 138 , 152-154 150 

200-212, 219-222 ’ 
^^^' 234 , 237 , 239-243 

272'27?’S’o«^‘^^’’269-270! 

^in Ih p6-291, 293-296, 298 - 
Lo’SI/5’ ^24-332,334-338, 

35r378-^7o'«^’^5^-^56.358- 

Consciousness;/L 


Sense-experience, 112, 395. See 
Pratyaksa 

Senses, the, 26, 31-32, 38-39, 63, 65- 
68 , 76-77, 87, 135, 179, 184,189- 
190, 192-194, 197-198, 200-201 
209. 211, 218, 246-247, 253, 111, 
290, 294, 301-302, 306, 330, 332, 
340-341-, 349, 356 
Smrti ("recollection"), 59-60, 86, 
103-104, 152-153, I64,.l67,170, 
175-176, 193-195, 213, 219, 222, 
243. 258, 272, 302, 311, 319, 343. 
See also Recollection 
Soul, 10-11,13-16, 54. 63-64, 66,68, 
83-88, 90-92, 113, 115-118,122- 
123, 128, 130, 140-143,148-153. 
201, 205-207, 209-212, 221, 223- 
226 , 229, 239-240, 245-249. 295- 
296, 307, 311-312, 316, 332-333, 
356-357. See also Atman-, 
Brahman-, Consciousness; 

Isvara-, Jiva-, Kosas-, Puru§a-, 
Sdksin-, Spirit 

Sphota, nature of “word”, 213-214, 
216-217 

Spirit, 44, 49-54, 68, 70, 73-74, 77- 
78, 90,103,110-112,140,195, 
281. See also Atman-, Brahman-, 
Isvara-, Jiva-, Purusa-, Self; Soul 
Sravar^a (“listening”), 82 
Srihar^a, Khat^danakhandakhddya, 

369-373 

^ruti (“Revelation”), 3, 59, 83,103- 
105,107,157,163-164,167,170- 
171,174-175, 177, 193, 195, 
204-205, 212, 222, 243, 249, 258, 
271-274, 286, 290, 295-296, 299- 
300, 302-303, 311, 333, 337-338. 
340, 342-343, 359, 362-363, 376- 
, 379,385,387.397 
Svetaketu, 8-10,12-17, 229, 239 
Sublation, 227, 311, 313. 321, 324, 
330. 345-346, 373 
Subtle body, 87, 91. 354, 396. See 
also Lifiga Sarira 
Sadras, 85, 218 
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Sunyavddin (“Nihilists"), 126-127, 
157. See also Nihilists 
Supreme spirit, obtainable by devo¬ 
tion, 70 

Suresvara, Naiskarmyasiddhi, 281- 
288 

Susumnd, 91 

Su^upii (“deep sleep"), 396 
Siitra, 81, 95, 97-98, 100,110,116, 
119,139,148,153-154,199, 201, 
228, 239, 254, 306. See also 
Brahmasutras 

Svapna (“dream consciousness”), 

396 

Svdrtha, kind of inference, 145 
Svatahprdmd^yavdda (“theory of 
intrinsic validity of knowledge”), 
387 

Svetdsvatara Upanisad, 84-85 
See also Upanisads, the 
Syddvdda (“the doctrine of 
‘maybe”'), 141 

Tdddtmya (“idendty”), 149, 307 
Taittinya Arariyaka, 19, 84 
Taittinya Upanisad, 19, 84, l65, 
169-170, 175-176, 202-203, 207, 
219, 221, 227, 245, 256. See also 
Upanisads, the 

Tamos, 111, 113, 270, 353-355, 380. 
See also- Gunas 

Tanmdtras (“subtle elements”), 
111-112 

Tarka (“reason”), explanation of. 
315-316. See also Anumdna-, 
Inference 

Tat Warn asi (“Thou art that"), 305, 
316; See also “I am Brahman”; 
Mahdvdkya 

Tativas (“categories"), 141 
Teacher, the, 3, 81-82, 153, l6l, 
164,166-168,170-171,173-174, 
177-187, 189-191, 220, 384 
Textual tradition, 95-96 
Thomas, Edward J., 127 
Time and space, as effects of delu¬ 
sion, 288 


Transfiguration, 334, 342-343. See 
also Vivartaudda 
Transformation theory, 335, 342- 
343. See also Pariifdmavdda 
Transmigration, 60-6l, 92,317, 337, 
378, 390. See also Rebirth; 
Samsdra 

Truth, 2,16, 20-21, 31,35-36, 59, 

64,107,136,138-139.145,157- 
159,162.164,171,177-179,185, 
187,191-192. 201, 206, 209, 219, 
222, 228, 230. 252, 271-272, 275, 
278, 292, 297, 300-301,316,325. 
329-330 

Uddharar^a, member of reference, 

145 

Union. 48,77, 148, l69 
Unity, 13, 61, 88,105,142,175, 202, 
228-232, 248, 316,382, 384,389 
Unmanifest, the, 32, 38, 64,69-70, 
76,85.194 

Unreal, the, 122,127,147,158-159, 
196, 205-206, 209, 225. 231, 251r 
252, 266, 268, 274, 284, 311. 
321-324,329,333,336,341-342, 
375.379,394 

Unreality, 229, 324, 346, 376 
Unseen Seer, 45, l65, l68 
Updddna (“material cause”), 8,152 
Upadesasdhasn, l63,174 
Upddhi (“limitation”), 313, 379 
Upalabdhr {•'the perceiving per¬ 
son"), 132 

Upanaya, member of inference, 

146 

Upanayana (“initiation”), 81, l6l 
Upanisads, the. 2, 5-8,16,59-60, 

62. 82-84,97,101,103,194,226. 
258. 295. 318.361; as quoted in 
texts presented: 

Aitareya, 88-89 
Brhaddranyaka, 16,40,43-44, 
46.48,84,97.258 
Chdndogya, 7-8, l6,44,84,97- 

98 
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isct, 176,178 
Jabdla, 302 

Katha, 84-85,88-89, 166 ,170, 
175-176,193-194, 203, 250, 278, 
293,340 
Kausitaki, 84 
Mdndiikya, 157-158 
Mundaka, 6,85 
Prasna, 85 
Svetdsvatara, 84-85 
Taittinya, 19, 84, l65,169-170, 
175-176, 202-203, 207, 219, 221 , 
227, 245, 256 

Updsand (“meditation"), 281 

Upavarsa, 98, 214 

Uttara-mmamsd (“the ‘Second 
Enquiry’’’), 82 


Vacaspati Misra, Bhdmatl, 281, 317- 
334 


Vaidikas, the, 100 

Vaisesika, 86 , 97,104,119-120,124, 
126 ,129,143-144 
Vaisnaivism, 152 
Validity, 107. 141,144.146, 293 , 
319-320, 371. 373, 387-388. 'see 
also Svatahprdmdnyavdda 
Vallabha, 98 

Vasudeva, 151-154, 176 ,337, 342 
Vayu, 74,89,119,176 
Veda, 5, 10 , 12 . 29, 42, 44-45, 48 
51,56, 59, 64,75,78,82,99 
302,375 


Vedandskandha (“group of feel¬ 
ings"), 128 


Veddmasutras, 81 , 110 , 196 , 206. 

See also Brahmasiitras 
Vedamins 5 - 6 . 8 , 19 , 60 , II 5 , 126 , 

128. 135 .144,149, 201 . 226, 28 


VW^wm„*//(*iiberatlon at death"). 


(“knowledge"), 88-90 
278,330,362,396. Jeeai! 

Vidysrapya, Paficadasi, 35 ^ 


Vijndna (“intelligence," “under¬ 
standing”), 54, 110, 128, 134 , 
246. See atsojndna-. Knowledge; 
Prajnd\ Vidyd 
Vijndnamaya, 207, 260, 355 
VijMnamayakosa (“sheath of intel¬ 
lect”), 396 . See also Kosas 
Vijndnaskandha (“knowledge- 
aggregate”), 128 

Vijndndtman (“cognitional selD, 

206, 232 

Vijndnavddin (Buddhist Idealist), 
127, 327, 351. See also 
Buddhisni 

Vikdra (“process of creation”), 9, 
379 

Viksepa-sakti (“power of distorting 
reality”), 394. See also Mdyd 
Vimuktatman, Ista Siddhi, 349-352 
Virodha (“opposition”), character¬ 
ized by, 307 
Viruddha, 147 

Visaya (“object”), 281, 286, 306-307, 
316-317, 366, 396 
V/sesa (“particularity"), 119-120 
Visesaria, definition of, 339 
Vi^t^ii-Ndrdyana, 152 
Visnumitra, 136 

Vivarana, 281-282, 305, 317, 335, 

353 

Vivarta (“illusory' manifestation”), 
334 , 379 , 395. See also 
Paritfdmavdda 
Vivartavdda, 335; See also 
Causality; Cause and effect; 
Causes 

Vrtti (“mental modification”), 396 
Vrttijndna (“empirical knowl¬ 
edge”), 396 

Vydpti (“concomitance”), 145-146 
Vydsarajasudmin, 36 I 

Vyavahdra (“practical experience”), 

308 

VJ-tJ/jos (“levels," “forms”), 152 
Waking state, 50-51, 135 , 137 - 138 , 
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261 - 262 , 265-266, 341-342. 345 -’ 
346, 360, 367 

Way of the Gods, the, description 
of, 17-18 

Way of the Insight, the, 61 . See 
JMna-yoga 

Way of the Task, the, 6 I. See 
Karma-yoga 

Wisdom. 6 - 8 , 16-17,19, 22, 40, 43, 
46, 63 , 67 , 69 - 70 .78-79, 161 , 
21A-215, 278, 285, 397, 399 


Witness, 77,136,198, 225, 265, 268. 
285, 332, 341, 351,356,358-359, 

365-366, 388, 395. 397. 

Saksin 


Yajna (“sacrifice"), 271 
Yajnavalkya, 40, 42-44, 46,48-52 
55, 57, 60. 261 

yoga, 39,61, 64-65,67-69, 71-72, 
76-79, 86, 148,153, 275, 294, 
343 , 390. See also Bhakti-yoga-, 
Jndna-yoga\ Karma-yvga 
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